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PREFACE 


The Dvaita system of Vedanta, expounded by Madhva, 
has made history in Indian philosophy. The followers and 
thinkers of this system Have sete: nang outstanding contri- 
butions to the field of philosophy. They have elaborately 
discussed the views expressed by Madhva and also have 
endeavoured great exercise to meet with tis: Ob yeaetons 
vaised by opponents and disregard the contentions of them. 
The works of these scholars could also be studied with 
advanced methods of objective approach and comparative 


criticism, 


It is well observed that next to Madhva, according 
to the need, the eminent scholars like Jayatirtha and 
Vyasatirtha ventured and wrote the works which have been, 
no doubt, deep in argument, critical in exposition and of 
great admiration, but rooted in logical techniques and 
niceties and hence, are beyond common approach, The 


Yuktimallika of Vadiraja, in this respect, is a novel 


attempt and first of its kind to feed the demand, fulfil 
the need and, indeed promises and helps both, the scholars 
and other faithful readers to understand the doctrines of 
philosophy, particularly the Dvaita, since it happens to 


4 
be a unique combination of scholastic way of argumentation, 


li 


' 
, 


$ 


interpretation and clever common approach, 
7 A systematic, comparative and critical study of the 
' Yuktimallika has not been made so far. And this thesis 


is an attempt .to bring out the significance of the contribu- 
tion of the Yuktimallika; It is well attempted in this 


thesis to show as how best Vadiraja adduces' the reasons 
or arguments (Yuktis). It is also discussed in length that 


what the Yukti of Vadiraja consists of, The first chapter 


y 


gives a brief account of Vadiraja's date, life and works. 
The second chapter contains an elaborate critical exposi- 
tion of the Yuktimallika and helps for the better under~ 


Standing of the contents of the ‘work, The third chapter 
deals aie and discusses the contribution of Vadiraja, 
through the Yuktimallika, to the Indian pliilosophy in 
general and the Dvaita, in particular. In the fourth, 
concluding chapter, some conclusions are drawn in respect 


of salient distinct features o£ the Yuktimallika and of 


relevancy of the Yukti (reasony). As this thesis, in « 


this regard, a new attempt to bring out the significance 


of the Yuktimallika and Vadiraja's unique contribution, 


it is hoped that it would be an useful addition to the 


field of Dvaita Vedanta and its literature. 


ra It is with great pleasure, I express my deep sense 


iii . 
O£ gratitude and sincere thanks to my teacher, Dr. D.N. 
Shanbhag, M.A.,Ph.D., Professor and Head, Department of 
| Studies in Sanskrit, Karnatak University, Dharwad, but 
‘for whose invaluable help, constant inspiring scholarly 
guidance, personal supervision and incessant encourage~ 
ment throughout the course of this research, the work 
would not have been possible, Many of the ideas, presented 
herewith, have been the result’ of the fruitful discussions 


with him, 


With profound sense of gratitude and honour, I offer 
“my heartfelt salutations to my grand-father, Pandit Arakeri 
‘JayatixcthZcharya, a jen ued Sanskrit scholar of repute, 
who, since more than a decade; taught me the Sastric works 


of Sanskrit language (including the Yuktimallika) in tradi- 


tional method and thus a prime source of my academic career 


and accomplishment. 


I, with great pleasure and deep sense of devotion and 
gratitude, wish to record my salutations to His Holiness 
Sri vigévottamatirtha of Sode Vadiraja mutt for having 
blessed me with seldom thoughts to the interpretation of 
the Yuktimallika, especially the Bhedasaurabha. 


I am also highly obliged to Dr.B.N.K.Sharma for having 
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contributed thought provoking observations and critical 
remarks on Vadiraja and his works; and Prof, K.T,Pandurangi 
for having given lucid summary of the entire work, the 


Yuktimallika in English for the first time with most 


useful and welcoming observations, 

I also owe a debt of gratitude to Dr.K.B,Archak, who 
spared his valuable time in preparing the script with 
timely suggestions. No words would suffice to express my 
indebtedness to my humble parents and others, especially 


my brother for their devoted help and incessant encouragement. 


I would be failing in my duty 1£ I do not mention my 
sincere thanks to the Principals, N.Eswarappa and Dr.H, 
Basanna, Veerasaiva College, Bellary, for having given me 
the permission during the period of vacation for studies. 

It is my. sincere duty to thank the authority of 
University Grants Commission as I was given an opportunity 
to enjoy ‘the Junior Fellowship for a period of more than 
a year, and also authority of Karnatak University, Dharwad 
for kindly permitting me to submit this thesis for the 


award of Ph.D. degree. 
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DATE, LIFE AND WORKS OF VADIRAJA 


a 


Madhva, the historical reviver and propagator of the 


iN 


Dvaita system of Vedanta, flourished during 13th century a,D.¢ 
He vindicated the Dvaita system on firm grounds and also wrote 
authentic works in its defence, He secede a temple in Udupi 
and installed a Saligrama statue of lord Krsna. Madhva 
worshipped Lord Krsna for many years. Then he ordained eight 
celibate monks and entrusted to them the worship of Lord Krsna 
and also the propagation of his system. He made them incharge 
of separate mutts, Among the heads of these mutts, Visnutirtha, 
who was a direct disciple and brother of Madhva in his 
Purvagrama, was foremost. His greatness is being described 

in the S.M. at length. * It is known that then a mutt was 
named after him, In that hierarchy started by Vigsnutirtha, 
there had been great personalities and the nineteenth was 
vagifatirtha, He was a great scholar, saint and devotee, 

He lived in Kumbhasi, 18 miles away from Udupi observing the 
austerities and also teaching the noted works of the Dvaita 
system. It is this. Vagifatirtha, with whose blessing, 
Vadiraja was born and then being ordained by him, graced 


the pontificial seat of the mutt initiated by Visnutirtha. 


i 


DATE 


Vadiraja, a mystic, a profound scholar, a well-known 


debator and a gifted poet, was born in 1480 A.D. He lived 
for 120 years. He entered the Vrndavana at Sonda, near Sirsi 
in the present Uttara Kannada District of Karnataka, in 

1600 A.D. The Carama bloka® and also some inscriptions 


belonging to years 1582 and 15934 


prove that he was born in 
1480 A.D. and disappeared in 1600 A.D. As it is, there is 
no difference of opinion so far as the date of Vadiraja is 
concerned. The V.G.C. states that his date of birth was the 
12th day of Magha Sukla of Sarvari Samvat.” 
‘LIBE 

To know the dice hiscey oF Vadiraja, fortunately we 

have authentic and authoritative works such as Vrttaratna- 
atgraha (Vr.R.S.), Vad ira jaquruvaracari tampta (V.G.C.), 

Vad irS jaqunaratnamS1s (VeGeM. ) The Vr.R.S. was written by 
Raghunathacarya, a disciple of Vadiraja. It is not merely 


a historical work, but is also a good piece of poetry. It 
appears that the author might have had passed away early, 
i.e., when Vadiraja was still alive and hence he does not 


narrate the latter part o£ Vadiraja's life. The V.G.C. has 


been written by Ramacandracarya, a disciple of Vedanidhi- 
tirtha, a ponti££ second from Vadiraja, It deals with almost 
all the incidents of Vadiraja's life, It runs into nine 
chapters. The eighth one is devoted for the discussion 
connected with the Rjutva of Vadiraja. The authenticity of 


this work is unquestionable since it has been written just 
after the demise of Vadiraja and also as per the instructions 
o£ Vedanidhitirtha.® ‘there is every possibility to state 
that, the author, at his. early age of life, must have had!) 
seen Vadiraja. The V.G.M. has been written by Vasudevacarya 
Nippani during the latter part of the.19th century, It 
Closely follows the Vr.R.S. and V.G.c. and also narrates some 
other incidents following the conventional information of 
tradition and also then available Puranic evidences, 

Apart from these three major works, we do get a good 
‘number of stotras and songs of Haridasas, that glorify the 
greatness O£ Vadiraja, his mystic life, achievements and 


* 


adventures. 


Vadiraja was born of humble parents, Gouri and Ramacarya, 
in Huvinakere ‘near Kumbhasi in Taulava region i.e, the modern 
Dakshina Kannada District. He is stated to have been a Tulu 
Brahmin by birth. His father, Ramacarya, was a follower of 
Sama _ Veda. 


Vadiraja was born by the grace of VagiSatirtha, the 19th 


ca His birth name was 


in the succession from Visnutirtha. 
spelled as Varaha as he was graced with the. blessings of Lord 


Varaha (favourite and presiding deity given by Madhva to his 


e 


brother Visnutirtha). Varaha's Upanayanan was celebrated 

at the age of five, and he was ordained the SahnyasaSrama 

at the age of eight. He studied primary works under Vidyanidhi 

(a senior disciple of Vagigatirtha) and after his demise, 

Vadiraja continued his studies under his Guru VagiSatirtha. 
When Vadiraja completed the core of Sastric study, he 

made up his mind to goona sacred tour to propagate the Dvaita 

Sidahanta, to have the holy bath in sacred rivers, to have 


the DarSana of the Lord in all places and also to bless the 


qualified devotees, It was also a tour to gain wide experience. 
He travelled the entire country twice and as a result he 
composed a unique work in Sanskrt viz., Tirthaprabandha that 


gives an account of the various Hindu temples and places. 


Vadiraja introduced some changes in Paryaya system of 
Lord Krsna's wralip dn Udupi. Before vadirdja, the duration 
of Paryaya, as introduced by Madhva, was of 2 months each. 
It was Vadiraja, who, taking inte account the convenience 
ee other monks, changed it into that of 2 years, He made 
arrangements for the construction of individual mutts for 
all the eight. He also chalked out the programme of worship, 
which is even now followed and can be witnessed by one and 


all,® 


When Vijayanagar emperor Krsnadevaraya was facing finan- 
cial crisis, he made an appeal to Vadiraja. Vadiraja blessed 
him with abundant wealth, found in the ancient cave of Vali 
and Sugriva. Then Krsnadevaraya honoured Vadiraja with a 
Crown, an umbrella, a jewelled throne and the like. There- 
after, both Krgnadevaraya and Acyutaraya gifted generously 
to Vadiraja who rebuilt the Krsna temple at Udupi on an 
extended plan, It was in 1532-33 A.D. The inseription 
describing this event is seen even now in the Krsna temple 


at Udupi.” 


In 1585 A.D. Venkatapatidevaxaya graced the royal throne 
of Vi jayanagara empire. After the completion of Paryaya in 
1580-81, Vadiraja, on his eastern tour, came to the capital 
of Vijayanagaxe, then at Penagundi, The king wanted to 
celebrate the victory and hence he invited all his subordinate 
kings, scholars, poets, artists and others. In the assembly 
hall, Vadiraja was requested to grace the Chief seat and to 
preside over the function. There, he was supposed to face 
the attacks from different scholars in different flelds. 
Vadiraja, though alone, succeeded in tackling the arguments 
and faced them easily, politely and successfully. The msembly, 
realising the extra~ordinary calibre and wide and deep scholar=- 


ship of Vadiraja in all arts and lores, honoured him with the 


title Prasahgabharanatirtha. a 
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Vadiraja once came to Pune and he heard that scholars, 
in assembly, had decided to honour the Maghakavya viz., $iu- 
alavadha, as the best among all, since that was enriched 
with poetic excellences in all respects. Then Vadiraja sent 
a word informing that he too had a best Kavya and he would 
submit the same gor consideration within 20 days. Thereafter, 


Vadiraja composed a Mahakavya by name Rukminigavijays within 
20 days and sent it to the assembly. The scholars were very 
much pleased with its unique poetic excellences in composition, 
in narration, in description, in imagination, in poetic 
beauties and the like. All of them recommended for honouring 


acy 
it as the best among all,such compositions, a3 


Vadiraja came to Prayaga (Allahabad) and lived there 
for some days. One day Lord Vedavyasa in the guise of a sage 
coming from Badirika$rama, met Vadiraja, who welcomed him 
with great reverance, Vedavyasa reminded Vadiraja that. 
Vadiraja's mother had, before his birth, promised Lakgalahkara 
to God if she would give birth to a worthy son. He also 
reminded Vadiraja's promise to £ulfil that vow. Actually 
it was not possible for every one or even for the wealthiest 
to offer one lakh golden ornaments, So Vedavyasa asked 
Vadiraja to write a gloss-like commentary on one=lakh dl£fi- 
cult words of the Mahabharata and to offer it at the feet 
o£ God, so.that, that would easily fulfil the promise of 


his mother, He also invited Vadiraja to BadarikaSrama and 
then disappeared. Vadiraja went to Badarika$rama, saw there 
Vedavyasa; Madhva and other sages, He received the message 
of Vedavyasa and Madhva and then wrote Laksalafkarafika in 
simple but erudite style. He offered this at the feet of 


Lord Vedavyasa who was very much pleased with that. ‘2 


Once Vadiraja wished to have the DarSana of Lord 
‘VatikateSvara, -When he came to Tirupati, he saw the rocks 
appearing as Saligramas and felt uneasy to trod on them, 
So he climbed the hill on his knees singing the glory of 
the Lord. Vadiraja worshipped that Presiding Deity to his 
entire satisfaction and offered Him a garland of 108 


Saligramas which adorns the Lord even today, *? 


Vadiraja's was of a mahy sided personalizy. ‘It is said 
that, under his occult power, there was a mysterious goblin 
(Bhutaraja) who served Vadiraja closely and devotedly. This 
Bhutaraja, at the instructions of Vadiraja did many miracles, 
It is said that this Bhutaraja, at the order of Vadiraja 
went to Badarika$rama and brought the Trivikrama~idol with 
the chariot. Vadiraja installed that idol in the newly 
constructed temple in-Sonda, He also placed the stone- 


chariot there which could be seen even today. 14 


) 


It is. believed that he was a disciple of the great 
Dvaita preceptor, Vyasaraya and studied under him. But it 
is very strange to note that Vadiraja has not acknowledged 


Vyasaraya as his Guru in any of his works. But it is the 


tradition and also some of the songs of Dasas, that refer 


to Vyasaraya,,as the Guru of Vadiraja. 


Vadiraja, who introduced the change in the period of 


iS When the 


the Paryaya, performed four Paryayas, in Udupi, 
turn of £ifth Paryaya came, he realizing the intention of 
’ his disciple Vedavedya; gave him the chance of performing 
the Parylya in Udupi; while he, at the same time, worshipped 
Venugopalakrsna in Sonda:for two years and thus completed 


the £if€th Paryaya, °° 


' There are many more, such incidents that happened in 
the life of Vadiraja. _Tg sum up, he was a great saint 
philosopher, the most facile writer in the Dvaita system, 
a gifted poet, a great mystic, a noted Haridasa and the like. 


His life was full of miracles and achievements. 


B.N.K.Sharma observes "Vadiraja was another eminent 
successor of Vyasaraya who carried forward the work of 
theological polemics ‘and critical reinforcement and defence 


o£ the Dvaita system"! 


© 


L, Stafford Betty remarks,,"Vadiraja is a Hindu theologian 
and writer for the Dualist system of Vedanta. He was active 
in Kanara district of India throughout all -the sixteenth 
century." oP 


C.R Rao glorifies Vadiraja as "Sri Vadiraja was an all- 
knowing mystic by birth. He was a profound scholar, a 


trenchant debator and a successful organiser. no 


‘\ 


\ ; H , 
K.T.Pandurangi writes "He was a poet, a philosopher, 
a social organiser, a great debator, prolific writer, and to 


' egown all this a saint of mystic eminence. n20 


As Madhva sowed the seed of Bhakti, it is Vadiraja, who 
nourished and brought it up carefully to grow and to bear 
fruits. His message and mission were not only restricted to 
the scholars but £lowed fluently to the line and lane of 
common mans He was a terror and at the same time a source 
of Anspdiation to the Prativadins, He was a saint of salient 
features, man of merits, devotee of devotion and overall a 
religious and soodal reformer 00. , The tradition believes 


that Vadiraja is one of the Rjus by name Latavya.** 


The span of Vadiraja's mortal life was running out. 
He fulfilled the conditions and instructions of Lord Vedavyasa. 
yo ‘ 


10 


He also did the entrusted and promised work. He dispelled 

the doubts and delusions of the learned. He gave SafhnyssaSrama 
to a celibate, naming him Vedavedya, ordained him as the 
successor. He then made up his mind for his voluntary exit 
from the world. He fixed the date and time, 2? He got done 
the Vrndavana under the supervision of Arasappanayaka’”’ and 
Ramacandranayaka. 24 when the designed construction of the 


Vrndavana was completed, Vadiraja worshipped it, He installed 


the statue of Lord Vedavyasa ‘in front of the Vendavana, made 
a small temple for Bhutaraja, He also got done the sacred 
reservoir Dhavalagahga, behind it, 

For a week before the appointed day, Vadiraja celebrated 


the Utsava of Lord Trivikrama on a grand scale and also 


instructed all the devotees for its continuation. On the day 
of his disappearance, he worshipped Lord Hayagriva, Bhuvaraha 
and then also Madhva. He blessed Vedavedya, Vedanidhi the 
next two pointiffs and also other followers. He gave his 


parting message, He then entered -the holy Vrndavana alive. > 


He sat in a perfect pose and then controlled the breathing. 
Soon after this the Tulasi garland fell from his hand. Then 


the £ront door was placed as instructed, 2 Since then it is 
believed that Vadiraja continues to dwell as a ‘source of 


@ivine grace and spiritual solace in that Vrndavana. 


11 


The holy Vrndavana of Vadiraja, which is a place of 
solace for grief-stricken devotees and a source of inspira- 
tion to the scholars is attracting at sonda2’ even today, 
thousands and thousands every year, 


3 Po 


; WORKS OF VADIRAJA 

WEdirdja was a prolific and facile writer of the Dvaita 
Literature, His works are of unique characteristics, The 
works are packed and graced with variety of material, minutely 
reasoned out and profusely documented, Vadiraja was a versa- 
tile genius and proved himself successful by contributing 


a good number of works to the various branches of knowledge. 


As he has been a gifted poet, his works embellish with 
poetic beauty, Even the Vedanta (Sastric) works enshine with 
poetic beauty. He was a profound scholar and successful 
debator of repute. He waa a gifted religious poet in 
Sanskrt and also a well-known saint in the line of Haridasas 
of Karnatak, He has composed devotional songs in Kannada, 


Tulu and also it is learnt in Telugu, 


The style of Vadiraja is unique and peculiar of its 
kind. It is simple, lucid in exposition, deep in devotion 
and novel in narration. The alliteration and other literary 


merits o£ his language have enriched his style. His hair- 
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splitting criticism, appealing argument and enlightening 


exposition cause thrilling sensation to the admiring readers, 78 


According to the tradition and also the reference in 
the V.G.C. (III-66), more than hundred works stand to his 


credit, 2? 


.Though half of them are of the nature of stotras 
they are also significant since they too delineate the 


philosophic truth in most appealing manner in a nutshell, 


B,N,.K.Sharma, the great Dvaita scholar of the present 
times, remarks about Vadiraja- "His fine poetic faculty and 
human touch, the quick flashes of his wit and humour, his 
apt analogies £rom. life and literature and his racy way of 
putting the things have made him the most popular and enthu- 
slastically applauded writer in Dvaita literature, He thinks 
in poetry and argues in it with all the richness and irre- 
sistibllity of its appeal... ~ 


His works show an intense personal fervor and passionate 
faith in the religious and metaphysical satisfyingness and 
superiority of Madhva Siddhanta. He pays deep homage and 
unstinting tribute to the memory of Madhva and modestly 


disclaims all originality for his views, 1° 


3 


K.T. Pandurangi observes that "His works have scholastic 
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‘appeal as well as devotional appeal. We £ind in him a scho- 
dar, a poet and a great saint of mystic eminence... The 
sharpness of the logic ‘of Sri Vadirajatirtha pierces the 
heart while the poetry of his illustrations moves the head 
in delight, "94 . 


The works of Vadiraja may be classified broadly as 
£follows:= . 
1, Vedanta works - Original 
- Commentaries 
2. Kavyas 
3, Stotras and others 
4, Kannada works 
5. Tulu works 
“is | 
I, INDEPENDENT WORKS 
A, SRSTRIC WORKS — 


ie Yuktimallika:°” It is the magnum opus of Vadiraja. 


It is written in defence of the Dvaita system. It is a 
eritical axposition of all the doctrines of the Dvaita system 


o£ Vedanta, It also examines the passages of Sruti, Smrti, 


Itihasa, Purana and the like. Critically interpreting the 
statements o£ these texts, that have been misinterpreted 


by others, it unfolds the relevancy of them. 


There are five main chapters as Saurabhas in this work, 


They are: Gunasaurabha, Suddilsaurabha, Bhedasaurabha, Viésva~ 
gsaurabha and Phalasourabha. In the Gunasaurabha, Nirguna 


concept of the Advaita is refuted and Sagunatva of Brahman 


is established. In the Suddhisaurabha, the Advaita concept 


of Ajnana is proved baseless and the Nirdosatyva of the lord 
is vindicated, The Bhedasaurabha explains the five-fold 


differences in the most befitting manner, The ViSvasaurabha 


disproves' the Advaita view of Mithyatva of the world and 
establishes the Satyatva o£ the same, In the last, viz. the 
Phalasaurabha, the nature of the salvation is described and 


the several means to attain it are enumerated. There itsel£, 


Madhva is glorified as the third incarnation of God Vayu. 


Thus, the Yuktimallika is a rare work of its kind, 


It is well said: ‘This work combines great erudition with 
an incredibly simple yet poetically charming style character- 


istic of Vadiraja, full of puns, alliteration and wit and 


3 


analogies from life, '> The works Vr.R.S., V.G.M., and 


8.Vr.A. also describe the greatness of the Yuktimallika, °4 


35 


2, Nyayaratnavali:~” Like the Yuktimallika, the Nyaya~ 


ratnavali is also written in poetic fom. There are five 


chapters by name Sara. It runs in 899 Verses. As a whole, 


it attacks successfully and refutes rationally Sahkara's 


{5 


non-dualism and establishes the doctrines of dualism (Dvaita). 
The title is significant since it comprises the jewels of 
Vedanta Nyayas. The work 4s also called as Anuyuktimal Lika. 


{ 
\ 


3. Cakramimahsa:°° The Cakramimahsa critically examines 


the relevancy of the Taptamudradharana and states that the 
Taptamudradnarana is most essential for the fulfilment of 


Vaisnavatva, 


4. Haribhsktalata:’’ The HardbhaktalatS is written in 


anustub verses, in all there are 394 verses, The work 


ED 


summarises the concept of Bhakti, its importance in receiving 


the grace of the Lord. The supremacy .of Lord Vigpu is 
‘yelated by perusing some Vedic passages, Puranic statements 


and episodes, 7° 


5. SrutitattvanrakSsixa: 29 In the Srutitattvaprakagika, 
the six Mahakavyas of different Upanisads are critically 
examined and are convincingly explained. This work is 
written in the poetic form, running into 507 verses. 


40 s¢ ig said that Vadiraja 


6. Upanyasa Ratnamala: 
originally wrote ten lectures which are known as Upanyasa~ 


ratnamala. But unfortunately, only three are available and 


are published. There are deformed manuscripts in Sode 
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Vadiraja mutt, that are incomplete and unreadable, 


The ten lectures are as follows: 
(1) Two lectures, giving the exposition of the two 
verses of the Rukminigavijaya: 
(2) Seven lectures relating to the Pramana Paddhati; 
(3) One relating to the Upadhikhandana. 


The iéctures, falling under II category below, are not 


available in their complete forms. 


7. Ekadaéi-nirnaya:** Vadiraja, following closely Madhva, 
_ has written the work EkadaSi-enirnaya, He has determined the 


aspects relating to the observance of Ekada&i with authority. 
This work runs in 57 verses. 


42° ne Bhugola=nirnaya gives the 


8, Bhugola~nirnaya: 
geographical data of the entire earth as explained in the 


£i£th chapter of the Bhagayata and other works, 


9. SadacSrasmrti:*° The Sadacarasmrti gives a brief 


agcount of Madhva's wrk having the same name. 


44 


10. Pasandamatakhandana: The Pasandamatakhandana 


is the refutation of the views of Jainism, Vadiraja, in 


17 


refuting the views of *the Jainism, has followed the way of 
= k , 
Tarika school and thus has skillfully refuted them. It is 


written in verse form running into 129 verses. 


11, Sahkalpa Paddhati:*> ‘the safkalpa Paddhati gives 


the clues regarding the Sahkalpa observed at the commence- 
ment of any regular sacred (religious) worship of the day. 


4 


12. KalpalatS:*© me KalpalatS is written in prose. It 


is the refutation of the work Pramananirnaya of Jainism wtitten 


by Vadirajasuri, ‘There are four parts each termed as Prasina- 
mala, Vadiraja has refuted the Pramapanirnaya line by line 
and word by word. -Madnly the seven tenets of the Jainism, 
. sugh as Syadasti and the like, have been proved baseless. 
Vadiraja's subtle and close examination of this: Syadvada 
and its refutation is an outstanding contribution ae ee me 
to polemical literature, 
\ 

13, Vivaranavrna:”’ The Vivaranavrna work is a refuta- 

Padikavivarana o£ PrakaSatmayati,-a commentary 


on Paficapadika of Padmapada, a disciple of Safkara. In this, 


tion of Parica 


Vadiraja, not only refutes the text of the Paficapadikavivarana, 
but also its commentary Tattvadipana simultaneously. 


14. Sskunamaia:*° me Sakunamala is an interesting booklet 
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that deals with omens that presage good or evil, 
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15. Sanskrt Sutrartha: The doctrines of Dvaita Vedanta, 


in aphoristic style, have been enlisted in loka form, 


‘ a t 


16. Adhikarananamavali: °° - There are 364 Brahma Sutras 


.and 223 Adhikaranas, The Adhikarana ts the topic wherein 


same object of exposition is discussed with some sutras. 


The Adhikarananamavali of Vadiraja is a rare work of its 
kind which elucidates. the gist and the import of each Adhi-~ 


A 


karana in a nutshell, 


There are some other works mentioned in Sri Vadiraia 
Stotra Manjari as original, They are: (17) Taratamya’* 
(18) Muhurtaraja, >" (19) Nayasidahantasahgraha”® and 
(20) Madhvavagva iravali.>4 


The £irst two i.e. 17 and 18 are anguniiahed: And 
regarding the third, though published, there is difference 
of opinion in respect of its authorship. Some do not regard 
it Gy as the work of Vadiraja. The style, language and the 
like do not guarantee the claim that it is the work of 
Vadiraja. The fourth is not found. 


B. COMMENTARIES 

1. sap ate saeste esa oauh savatevcueneeeiee: i Madhva has 
written-the Mahabharatatatparyanirnaya - a work that summar- 
ises the import of all 4astras, that gives the main running 
story of Ramayana and Mahabharata and the like. The signi- 


£icance-of this work lies not only in the description of the 
story of the Ramayana and the Mahabharata, but more than 


Madhva has tried his best to remove the apparent contradic~ 


tion, seen in the story of the Ramayana dand the Mahabharata. 


The com.o£f Vadiraja is not elaborate in length since it 
Goes not explain each and every verse of the text. But it 
is significant and exhaustive in respect of its dealing with 
and tackling the critical and crucial points of the text and 
also in giving the most appealing exposition, 
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2. Mahabharatalaksalafkara:”. Vadiraja, interpreting 


one lakh difficult words of the Mahabharata, has consecrated 


the work at the feet of Lord Vedavyasa. it is not the running 


com,o£ the Mahabharata but gives the relevant meaning of one 


Lakh words, 


3. Tantrasaratika:’’ Not found; only mentioned in the 


V.S.M. 
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Vadiraja has also written commentaries on some of the 


Upanigadbhagyas of Madhvas 


4. TalavalGropanisedbhieve 
5. Mandilkopanigadbhasya”” 

6. Atharvanopanisadbhasya°° 
7, KSthakopanigadbhasya’- 


8. TattixTyopanisadbhasya”“ 


9. Purusasiikta®” 


Cc, GlossEs 

i. Nydy asudhsqurvar thadipixg:°* It ids one of the ancient 
glosses on the celebrated Nyayasudha of Jeyatierha, When 
compared with others, it is not elaborate or lengthy in size. 
But, though short, it gives critical exposition of the topics 
and extracts o£ the text. Vadiraja in some places, gives his 
own exposition of the original text. Vadiraja deals with 


different Vedanta Nyayas enumerated in Nyayavivarana. 


2. Tattvaprakaéikagurvarthadipika:°> The Tattvaprakaéika 
of Jayatirtha is the detailed com. on Brahmasutrabhasya of 


Madhva. Although there are a number of coms,on the Tattva= 
prakagika, Vadiraja's is a rare of its ind. As in the com. 
on the N.S., here also some points of the original text are 
interpreted distinctly. °® 
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Vadiraja has also written Tippanis on Upanisadbhasya-~ 
tikas: 


3. Téavasyopanisadbhasyatika’’ 


= 71.768 
4, Satprasnopanisadbhasyat a 


oS 
D. POEMS | ; S 2 
- 1, Rukminigavijaya: Vadiraja's Rukminigavijaya is a 


Mahakavya, containing 19 cantos and running into 1238 verses. 


? 
-— 


It 1s embellished with all requisites of a MahakSvya, The 
source of the work is the tenth chapter of the CBhagavata. 
All the sentiments are adisneatea an a hefitting manner by 
the author, As an addition or as a crown to these, the 


sentiment of Bhakti flows from the beginning to the end. it 


is a master-piece of literature to the critics and tasteful 


readers, a devotional song to the devotees of the Lord and 
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a philosophical poem to the philosophers. BLN. KsSharma 


remarks, “It is given the rank of a ‘Mahakavya’ in tradi- 
tional circles. The descriptions are effective and natural. 
The style is deeply alliterative sense and sound match well 


and the imagery is fine and logty."/+ 
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.2. Sarasabharativilasa:’“ The Sarasabharativilasa is 


a poetic work consisting of 12 chapters designated as Vilasa 


and runs in 695 verses, Each Vilasa deals with the different 


topics of the Dvaita Siddhanta such as supremacy of Lord 


Visnu, Nirdosatva nature of Goddess Laksiiil, Jivottamatva 


¢ 


o£ the God Vayu and the like, Its language, style, descrip- 
tion ete. prove that’ it is also enriched with the literary 
merits. 


3. Tirthaprabandha: > ‘the Tirthaprabandha is a Khanda- 


kBvya that describes -the holy places and rivers of our 
Indian continent, Vadirdja describes the holy centres and 
rivers with reference to my thological evidence and historical 
significance connected with them. As he toured far and wide 
in all the four directions of the land, the work is divided 
into four chapters, named after the directionsi, It is an 
informative work as it helps the pilgrims to know the 
importance of the holy places and rivers. It is glorified 


in the V.G.C, and the vr Res. ?* 


7S 


4, Kavikadambakanthabhusa:'” Though the Kavikadamba~ 


kanthabhusa is in stotra form, it is enshined with literary 


merits, The alliteration is most appealing one, 


i 8 


£ 


5. Svapnavrndavanakhyana: /° _Vadiraja might not have 
composed, the Svapnayrndavanakhyana with his pen but it is 
he, who spelled and recited in the dream of an illiterate 
Brahmin who was deaf and dumb, And hence, the authorship 
of this work is ascribed to him, It had been drafted by 
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Ramacandracarya, a disciple of Vedanidhitirtha, It is 
acclaimed as a divine work since being spelled in a dream 

of an illiterate, It was with the grace of Vadiraja that - 
the Brahmin was capable to reproduce the verses in front 

of Vedanidhitirtha, There are 22 chapters and 2340 verses 

in total, The description herein is in accordance with 

and agreeable to the Dyaita view. By the by, it also unveils 
the nature of Vadiraja and-others who have been blessed by 
hime The style of the work is simple and it is rich with 
@lements of poetic beauty. ‘The glorification of this work 


is seen in the ¥Ve.G.C. and the veGeM, 7 


fhe gist of this 
work ‘in a nutshell has been collected by Vedanidhi. It 
was inscribed and that stone has been placed (installed) 


by the side of the VrndSvana of Vedavedya in Sonda which 


could be seen even today, 78 


E. OTHER WORKS, : 

__ Mention is also made about Vadiraja’s com, on Visnu- 
“gahasran3ma separately.’ Recently ene more work of Vadiraja 
by name Bhagayatasahgraha is discovered by me in Sri sode 
Vadiraja mutt,’ a& Udupl,. The beginning portion of the 
manuscripts is in a deformed condition. It is the collec~ 
tion of verses from the Bhagavata. ‘The last verse is quoted 


here as a proog, 99 
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One more work by name SrImadbhagavatanukramanika is 


1 


found published, ® wherein Vadiraja has enlisted the inci- 


dents of the Bhagavata in due order, 


The Sanatsujatiysbhasya°* an exhaustive com. found 


in the M.BLaksalafkara, is sometimes treated as an 


independent work of Vadiraja. The original text contains 


the enumeration of advice, given to Dhrtarastra by Sanatsujata. 


Apart from these, Vadiraja has also written a good 
number of stotras in sanskrt, 2 Except one or two, all 
have been published, 4 Mention is made in the ( \V.S.M. 
as well as in the Sri vadirajaru, © 


85 


> 


Over than the Sanskrit works, Vadiraja has composed 


several Devaranamas in Kannada‘) with the Afkita of Hayavadana 


as independent works such as Vaikunthavarnane, °° Lakemi $obhana, °” 


Svapnapada, °° Gundakriye, °* Bhramaragite, °* Namaskarastotra, > 


Kegavanama,°” Naivedyaprakarana,”” Herisarvottamasara, © 
99 


Ga jendramokea, KIcakavadhe, °° -avataratraya Suvvali, 
Krenabalaliie, “9° Tulasisafkirtana’?* ana good many individual 
Kirtanas, Ugabhogas, Suladis and the like, He has also 
written the MahSbharatatstparyanirpaya!™ in Kannada, Other 
than these, there are some unphblished independent works such 


as Tattvasuvvali, Birudinasuvvali, Naradakoravanji. 
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| ar 


Vadiraja'has also written some devotional songs in Tulu 


language by name: Paddana. 


Two more independent Kannada works by name Pancabheda- 


stotra and VehkateSakalyana of Vadiraja are found in manu- 


script form. 


i) 
© 


‘Recently, .it is known that Vadiraja had composed some 
Geyotional songs in Telugu language, collection of them 


could be seen with K,Narahari Rao of Suratkal,. 


Tt seems to be beyond doubt that Vadiraja might had had 
indeed composed few more works other than those mentioned 


- above, both in Sanskrit and Kannada, that are unfortunately 


missing. 
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JHE CRITICAL EXPOSITION 


OF THE YUKTIMALLIKA 
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THE YUKTIMALLIKA, 


"Philosophy attempts to arrive at a conception of the 
reality as a whole. It seeks to have a world view. It 
investigates the nature of the reality including nature, soul, 
God. It tries to interpret the meaning and value of human 
life and its relation to the world in which we live. Philo- 


sophy in this sense is the criticism of life and experience, "199 


Philosophy and culture are the two eyes of human life. 
If culture could be treated as light that exposes the worthy 
path or way of the life, philosophy would be the pioneer 
guide that ensues the thoughts as to how to lead the life on 
that path. Thoughts, flashed from philosophy, would be more 
meaningful and useful if they are referred to and related 
with real aspects of knowledge. The philosophy is the branch 
o£ knowledge or science that pursues an inquiry into Truth 
(Ultimate), It is defined: “Philosophy is the highest form 
of inquiry just because it alone involves no presuppositions.” 


Philosophy as the knowledge ultimates... Shorter,, Oxford 
Dictionary defines philosophy as that department of knowledge 
which deals with ultimate reality, or with the most general 
causes and principles of things, "14 In course of inquiry, 


it also discusses and reviews the sources and means of 
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realizing the Ultimate Truth and also related aspects, that 
are also truthful (real), 


There lie different opinions among Scholars regarding 
the existence of Ultimate Truth and also related aspects. 


If some negate verily the existence, 15 others, though admit, 


106 of that, and some others 


disregard the auspicious form 
go to the extent of dépriving it of being an object of know- 
ledge, +97 And it is Madhva, who for the first time in the 
history of philosophy, has tackled this issue convincingly 

and also in a manner agreeable to thought and reason, The 
propriety lies in his argument and exposition that the Ultimate 


Truth must be real at (_Jall times, 198 


When truth is real, 
the sources and means to realize that must also be real, ("' 
Madhva is not silent at this point of argument but traces 
the valid sources and means thereof precisely. 


=? emerged from thought, must have the 


The reason, 
support of infallible means, The reason cannot work indepen=- 
dently, since it may sometimes give scope to counter=-arguments 
and the like, 44° _ Therefore, Madhva stresses the valid support 
and in his opinion, the infallible testimony, the Veda is the 
valid SUPPort. Madhva shows the significance of this and of 


ethers in his works. +44 


Vadiraja, closely following Madhva, upholds the view 
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in his works, He affords the important place for reason 


‘in his WOXKS, particularly in the Yuktimallika. In his opi-=- 


nion, Yukti is not merely the bare reason but something more. 


Yuktl in the Yuktdmallika, not only appears in the form of 
reason, but it is an activating element that enables the mind 
to have the knowledge of discrimination, Its scope is wider 
and broader, It is reason with series of arguments graced 
with befitting and apt analogies, It stands supported by 
valid proofs - Pratyaksa, infallible testimony, the Vedas 

and the like. 


I. GUNASAURABHA 
Vadiraja begins his XYuktimallika with benedictory 
verses, 145 ‘The verses abound in deep devotion and are graced 
with poetic charm The very first verse begins with the word 


- Bhakti. Vadiraja offers salutations in the first verse to 


his favourite deity Lord Hayagriva, From the second verse, 


he pays homage to Lord Vedavyasa and then Madhva and others. 


In the sixth verse, he modestly declares that, it is 
only the devotional service at the feet of Lord Hayagriva 


that prompted him to write this work, 14 


Then, he proceeds to state as to why he has selected 
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30. 


the Dyaita Siddhanta as a topic and theme of his work. He 


Says that starting from Jainism and Buddhism to the Advaita, 
all have been the Purvapaksa and it is the Dvaita Siddhanta 


which is claimed as the Uttarapaksa, +*> He assures and 
promises that it can be ascertained by a close examination 
of the tenets of different schools and also of the Dvalta 
Siddhanta, Vadiraja expresses that he has resorted to this 


Siddhanta, only after having examined the merits and demerits 


o£ other schools and thus being fond of Yukti has written 


this work, +46 


Vadiraja then shows the impracticability of the Advaita 
system in brief. He says that neither the Mithyatva nor the 
identity of the Advaita stands firmly and pleases the scholars, 


He also points out that Brahman would be degraded and he 
stained with blemish of reproach when identity and Mithyatva 


are referred to and related to. Further, he states that as 


Mayavada is unhelpful for developing the theistic sentiments, 


he has preferred Dvaita Siddhanta to others, 147 


Thereafter, Vadiraja praises the Yuktimallika in about 


nine verses. He says that it is not an ordinary work, to he 
compared with others, It is rare and peculiar of its kind. 
He states that it is an opportunity for him to reveal his 
poetic talent, logical skill, devotional fervour and also to 
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propagate the right doctrine,: He says that this work-is use= 
£ul to both the scholars and’ the layman, like a £lower, 
_rejoiced by both gods and bees, And this work does not owe 
any likes and dislikes’ for any particular view ‘point, but 


it is solely guided and supported by the infallible reasons, 48 


THE VEDAS ARE APAURUSEYA 
' “As the oldest Indian, and at the same time, the oldest 
Indo=European Literary monument, a prominent place in the 
histery of world literature is due to the Veda,.. As the 
Veda, because of its antiquity, stands at the head of Indian 
literature, no one who has not gained an insight into the 
Vedic literature can understand the spiritual life and the 


culture of the Indians, "+19 


Radhakrsnan writes: "The, Vedas are’ the earliest documents 


o£ the human mind that we possess, "22° 


‘Man is living in this world of wonders. He is its part 
and parcel. The environment wherein he lives, the society 
wherein he interacts and the ideals with which he is infested, 
are yarlegated, As he grows up and attains maturity, he 
inclines towards making an inquiry in every step of his life. 
He is enthusiastic about the objects o£ the world. To know 
the objects of the world in their reality, it is but inevitable 
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that the knowledge of the means that produce the knowledge 


of the objects is to be gained and made use of properly, 124 


The means of knowledge or Pramanas such as Pratyaksa, 


Anumana and Agama, are widely accepted by one and ali, 122 
Pratyaksa, nae 


knowledge by the contact of flawless sense organs with rele- 


the first and the foremost, means, produces the 


vant objects, The Anumana, 26 depending upon the valid data 
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of the Pratyaksa, in the form of Vyapti"“” (invariable con- 


comitance) produces the knowledge of objects. The Agama?® 


is the verbal testimony. It is the declaration of a reliable 
person that produces knowledge, The Vedas fall under the 


third category of Pramanas, namely Agam oat 


The Pratyaksa, Anumana and Agama declaration of a reliable 
person, become valid means of knowledge in secular level, but 
they are not competent in case of super=sensuous level. 
Because, there are some super=sensuous and abstract objects 
of knowledge, the knowledge of which cannot be gained neither 
by Pratyaksa nor by Anumana ner by Agama, of ordinary kind or 


of secular type. These objects are Dharma, Adharma, Truth, 
‘Sin, God and the like. Henee, it is the Vedas that are 


competent to deal with these objects. 128 


The Vedas are the sacred treasures and back<bones of 


~ 


Indian culture and thought. They are the original and remote 


sacred texts. The Vedas are limitless in number. 129 


The 
Vedas are divided into four, Regarding the division of the 
Vedas, it is said "One undivided mass of Vedas was made four~ 


130 About 


fold to facilitate the performance of sacrifices, " 
the remoteness and the authorship of the Vedas, there is 
diversity o£ opinion among traditional and modern scholars. 
The tradition holds that, the Vedas are impersonal, beginning- 
less and eternal; whereas the modern scholars opine that Vedas 


are the compiled texts of seers of ancient times. 131 


The four Vedas are Rg, Yajus, Sama and Atharvana. Therein, 
again, are four divisions in each ~ Sathita, Brahmana, Aranyaka 


and Upanisad. In its derivative sense, the term Veda stands 


for knowledge. ' According to some, Veda stands for Mantras 


(Sathhitas) and Brahmanas. 132 -. 


Vadiraja, in his Yuktdmalliks, discusses Vedapauruseyatva 
first, since the Vedas are the valid means of knowledge of 


‘super-sensuous objects, +73 


The main points of the topic, as summarised by K.T. 


Pandurangi, are: 134 


"1. Vedas are not the authority but respective founders 


of the systems are the authorities. 
2, Neither the Vedas nor the founders, but the reasons 
are the authority. 
3. Vedas are authority, but they are not Apauruseya, they 


are’ produced by Tévara at each Kalpa in the same manner, 


4,, Vedas are authority; they are Apauruseya? but there 


is no Iévara. Tévara has nothing to do with Vedas, 


5. Vedas are authority; they are Apauruseya and Nitya? 
they are revealed by the God exactly in the same way at each 


a 


| Kalpa. bi 


Vadiraja tackles all the €irst four issues and justifies 


the £1£th one in a lueid and logical manner. 


There is a view that the Vedas are not the authority, 
but the founders of the various systems of philosophy are 
the authority. This view is not tenable because the opinion 
of one founder is not accepted by others. His explanation 
of Dharma, Adharma and the like are rejected by others. He 
alone esnnst justify and establish his doctrine since. oppo- 


nents are more in number and hence a single man cannot 


35 And moreover,. that particular founder 


contradict many.* 
cannot declare himself as omniscient, As he is not omni- 
scient, the statements made by him become not valid. Hence 
his statements are not authority since, they do not dedide 

as to what is Dharma and what is Adharma. And his omniscience 
is not recognised and accepted by other founders, 236 To. 
explain, the supposed creator of this universe is not accepted 
as omniscient by one and all, The Nalydyikas say that the 
creator of this universe As the Over-Lord and authority. 

But the Buddhists do not accept this view. To them, the 
Buddha is the authority, The statements of Buddha oppose the 
views o£ the Naiyayikas in respect of the performance of 
sacrifices, worship of the Lord and the like, ‘Thus, the 
views of the founders of such systems oppose each other. 
Whatever becomes Dharma to one, becomes Adharma to another. 
feréorience. of the sacrifice is oppesed by the Buddha whereas 
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it is upheld by others like Lord Tévara. . Hence, nothing 


@an be concluded and be declared as authority with the help 


o£ the views of such founders of the different systems, 2° 


The second view is also not advisible. The Yukti (reason), 
139 


Cannot.work properly and 
40 


an outcome of human intellect, 
decide about super-human things. A Reason hecomes valid 
only when it is supported by explicit data of other means, 


' \ , 
Otherwise it fails at every step, particularly in respect 
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of Dharma, Adharma and the like. I£ reason is unduly recomm-~ 
ended and accepted, then it may lead. to disharmony and accredit 
blemish in character and thus spoils the very purity in the 
society. To explain: Thinking, repetition to be useless 
duplication, one may give up repeating the mantras, One 

may Ckill others saying that one wants to free the soul 
suffering bondage in the body. In the same way, human logic 
oer reason is apt to lead to so many ridiculous results, So 
every one should depend upon the sacred verbal testimony which 
is eternal and beginningless.*** our (human) activities may 
lead to good results, sometimes to no results and sometimes 

to wrong results. ‘Therefore, human logic, as it is not 
independently competent, sometimes even in case of secular 
things, cannot help.to conclude anything about Dharma, Adharma 
and the like. Hence, the sacred verbal testimony, that has 
come down to us through tradition since time beginningless, 
should be accepted as valid means of knowledge since it is 


devold of any personal faults or defects, 4? 


The third point is that the -Vedas are the authority: 
but, they are not Apauruseya.: Vadiraja discusses the view 


and justifies that the Vedas are Apauruseya, 


The authorship of the Vedas cannot be assigned to any 
one of the founders of the schools of philosophy. Among the 
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founders of (1) Carvaka, (2) Buddhism, (3) Jainism, (4) Nyaya- 
vaisesika, (5) Safkhya-Yoga, (6) Mimatisa and (7) the Vedantay 
the first three do not recognise the authority of the Vedas. 
The remaining four have fo where declared that they are the 
authors of the Vedas, But, they agree so far as the authority 


of the Vedas is concexnea, +44 


The Sankhyas, the Mimahsakas and the Vedantins contend 
that the Vedas were not written and produced by the Lord. 
But, the Nalyayikas hold that the Vedas were written by the 
Lord, 

But, the view of the Nadya-Vaisesikas is not tenable 


since their Goal44 ane 
146 


has nobody and as such cannot produce 


the Vedas. And this cannot be the origination or produc- 


147 The sound of a word, a 


tion like their atomic theory. 
product of articulation needs the efforts of the constituents 
of the mouth, Thus, it-is possible only when the being has 
a body of such kind. Even if it is granted that after crea~ 
tion, thelr god assumes the physical body, the authorship 

o£ the Vedas cannot be assigned to him, since even before 
that, the Vedas were existing which is evident from the 


148 Without 


statements like ‘Samas originated from Rks.' 
the Vedic hymns, the various sacrifices could not ke 


performed. And even at the time o£ creation, the Lord 
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a 
instructed: the Vedas to His son and declared that He wag not 
the author or producer of the Vedas. And during Pralaya 
(before creation) the goddess Durga, recites the Vedic hymns 
to awaken the Lora, 449 So, it is clear that the Vedas were 
existing even before. the world-creation, 1°° The explicit 
personality. of lord Hayagriva also justifies the same, since 
He is holding. the sacred books of the Veda in His hand, He 
teaches the Vedas to God Brahma in the same eternal order, +54 
‘The Lord,: although Omniscient and Omnipotent, does not 

alter the order in ‘the wording of the Vedas to disturb the 


152 So the order, found in the Vedas, is 


153 


eternal order. 


unaltered and is eternally the same, 


Vadiraja, in this context, as an allied topic, discusses 
whe eternity of the Vedas in all respects. In general, order 
‘ o£ words in a sentence are not the same everywhere and at 
all times. It may differ érom Man to man, place to place and 
time to time-since they are the product of human intellect, 
But, in the case of the Veda, even the syllable, the word 
and the sentence, from eternity, are all put in the same 
order, The order is eternal since it is there in ISvarabuddhi 
which is Nityopadhi, As Tévara is eternal, His Buddhi, in 


the form of Upadhi-(eternal source of manifestation) is also 
eternal; hence, the order o£ the sentence etc., in the Vedas, 
is eternal. So this order is due to the Nityopadh4 of 
Tévarabuddhi, 14 
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The Pancaratra texts and the Puranas are Paurugeya as 


they are the compositions of the Lord. Because there are 
no:statements in the Puranas to say that, like the Vedas, 
the Puranas are also Apauruseya. Perhaps, there are valid 
statements to prove that they are Pauruseya. The god 
Brahma and others learn and remember the Vedas articulated 
by the Lord. And the same is followed by all the teachers. 
So the Vedas are Apauruseya. Otherwise, the order etc., 

in the Vedas might be modified and xeshaped by all and as 
such the authorship might be attributed to one and all. In 
the case of non-eternal and secular texts, dual~authorship 


may be accepted sincé everything is‘there in the I$varabuddhi 


and it is then produced through a particular human being 


of supra-natural calibre. 


it should never be inferred that the name of the author 
of the Vedas is missing unknowingly. Normally, even sometimes 
the secret and unknown work attains popularity through the 
author's popularity. Here, the Veda is not secret and unknown 
and moreover, the eternity of this is held by tradition. 
‘But, the same tradition has never and nowhere referred to 
the author's name, And nobody can hide the author (name ) 
of limitless Vedas of eternity. Therefore, the Vedas are 


authorless, 5 


4() 


The fourth view, that of Mimahsakas, is also not correct 
since that rules out the necessity of the presence of the 
Lord. They accept the Apauruseyatva of the Vedas but they 
have no £aith in the existence of the Lord. 

Vadiraja refutes this view very skillfully, saying that 
the Mimathsakas are Anathas or orphans whereas he and the like 
are Sanathas having care~takers, The Vedas are Apauruseya 
according to them. I£ the existence of the Lord is not 
accepted then, how are the Vedas retained in Pralaya or 
annihilation and how are they reproduced and articulated at 
the time of creation. The reproduction and the articulation 
is possible only when there is a living being such as the 
lord. So, the existence of the Lord should be recognised; 
otherwise, the Vedas might be known as Pauruseya ~ a view, not 
accepted by the Mimathsakas themselves, Therefore, the exist- 


ence o£ God should be recognised by all. 


The £ifth view which is upheld by the Dvaita system 
is that the Vedas are Apauruseya and Nitya. They are the 
sole authority in respect of Dharma, Adharma and the like. 


They are reproduced and revealed by the Lord exactly in the 


456 Thus the Vedas should be recognised 


same way in each Kalpa. 
as primary and ultimate source of evidence, As irrespective 


o£ any Kalpa and Yuga they remain authority, one can understand 
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properly as to what is right (Dharma) and what is wrong (Adharma) 


by studying the eternal Vedas. And moreover, the effects or 
the results (fruits) of the Vedie hymns are also experienced 
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by so many aspirants. The Vedas are so called since they 


convey the sense of Dhamma; ?”? 


The Vedas are uncreated and as such they are not defec~ 
tive due to the inclination of personal attachment. Because, 
the inclination of personal attachment may be found where 
the works are written or composed by some persons of same 
sect. Or, sometimes it is found in case of close relatives 
on account of relative intimacy towards them. But the Vedas 
are neither written by any person nor are they defective 
due to the inclination of personal attachment. So this is 
the primary and ultimate source of truth and of knowledge 


o£ the Lora, ?>* 


CRITICISM OF CARVAKAVADA 
In general outlook, materialism represents the tendency 
that seeks to reduce the higher to the lower or explain the 


higher phenomena in the light of the lower ones, 16° 


The Carvaka o£ Indian Materialism seems to be an old 
system and is known as the atheistic or Materialistic School 


of Indian Philosophy. The reference about this system, are 
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found even in the Pre-Buddhistic and the. Buddhistic litera~ 


ture, 160A 


The founder of this system is known as Brhaspati, 
The references to this system, are also seen in the Upanisadic 


literature, 


The main tenets of this system are described thus: 
1. Earth, water, £ire and air are the four elements. 


2. Bodies, senses, and objects are the results of the 
aifferent combinations of the elements. 


3. Consciousness ‘arises from matter like the intoxicat= 
ing quality of wine arising from fermented yeast. 


4. Soul is nothing but conscious body.: 
5, Enjoyment is the only end of human life; 


6. Death itselé is the liberation. *°? 


Vadiraja refutes the views of the Carvaka system logi- 


cally. 


The epistemology of the Carvaka system is that the ( 


perception alone is the valid means (Pramana) of knowledge. 


But this belie£— is not sound. Because, i£ perception alone 
ds admitted as the Pramana, then this statement itself 
becomes invalid. The perception is the contact between 

_ the sense~organs and their objects. Everywhere and at all 
times this type of contact is impossible. In that case one 


has to. advocate some reliable statements causing the same 


sense, If one does not make any statements, then one cannot 


make others know the things or gain the knowledge, 162 


Because, 
the very statement is verbal testimony which is not accepted 
as a valid means of knowledge by the Carvaka. Thus, he 
Cannot open his mouth to convince ethers or to teach others. 
When a statement is made as "Perception alone is Pramana" 

and if this statement is accepted ds valid, then the very 
statement becomes invalid, If it is not considered as valid, 
then also it is useless. Thus, by both, there is futility 
in advocating and accepting perception as the only means of 
valid knowledge. The invalidity accrues with the means when 
they fail to convey the: sense and do not denote the objects 


to be denotea. +99 


So the theory of Pramana, advanced by the 
Carvakas is not acceptable since it does not £ul£il the 
required conditions. Thus, the verbal testimony becomes 
valid.as it has not faced adversity in any way. “The single 
Pramana i,e,, perception cannot protect the Carvakas, as it 


causes injury to themselves, 164 


As Anumana (inference) is not considered as a valid 


means, the Carvaka has to shut his mouth in scholarly debates. 
Because, there he cannot participate since he cannot advance 
any arguments. Advancing arguments is the core of inference, 
When the inference is not accepted, there is no scope for 


arguments, The knowledge of perceptive observance cannot 


Glear the doubts of opponents and satisfy them. Thus, he 
becomes ineligible and incompetent to participate in the 
debates, 1° T£ something is said about the thing perceived, 
it does not convey any sense, since that expression itself 
is invalid. I£f£ he argues for validity to that, then it is 


but inevitable that he has to accept both Anumana and Sabda 


as valid, Then only he can advance arguments, Even when 
he does not argue, his silence cannot disregard and debar 


the possibility of the validity of inference, °° 


The rejection of inference and verbal testimony narrows 
down the scope to express our thoughts and ideas which cannot 
be perceived, 167 So, those who incline to think and to 
discuss, should necessarily and involuntarily or voluntarily 


resort to ‘the inference and verbal testimony. 


‘ Aecepting perception as the only valid means of know- 
ledge and at the same time rejecting the validity to inference 
and sestimony is not helpful to gain knowledge. Therefore, 
one has to accept the validity of all the three means of 
knowledge, namely perception, inference and testimony, 168 
C.D.Sharma has rightly observed- "The Carvaka view that 
perception is valid and inference is invalid is ltsel£ a 
result of inference... Thoughts and ideas, not being material 


objects, cannot be perceived, they can only be inferred... 
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Pure perception, in the sense of mere sensation, cannot be 
regarded as a means of knowledge unless conception of thought 
has arranged. into order and has given meaning and signifi- 


cance to the loose threads of sense-date, "1? 


Vadiraja discusses the invisible destiny before coming 
to the description of the Jiva or embodied soul connected 
with this. It is said that Carvakas have not accepted the 


Theo togaee truths such as aAdrstas!° 


af & ¢ a 


Karma and the like, 
We cannot deny the possibility of invisible destiny for it 
is this that has caused difference among the individual 
souls, The perceptible body, organs etc., cannot be held 
as the cause of this difference. Because, both the poor 
and rich may have similarity in their physic and desire. 
But even then such a notable difference is seen in the 
society. Thus, when the effect is clearly seen there must 
bea cause. When the.cause is not seen, it cannot be said 
that effect resulted without the cause, The cause and the 
effect relation is a universal principle and it cannot be 
Gisregarded by any one. So, here an invisible cause Adrsta 
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is to be accepted inevitably. And this Adrsta differs 


£rom person to person and is also under the control of the 


lord, 472 


The view of the Carvakas that there is no Jiva as such, 


” 
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apart from the body, is critically examined at length and 
refuted by Vadiraja. Just being dependent or being control- 
led by this Adrsta, the Jiva performs the activities causing 
different results, If Caitanya or consciousness is accepted 
as the very body then what is the difference between a living 
body and a dead body? ~ asks Vadiraja. 


I£ the existence of the Jiva is not accepted on account 
of the presence of the sense=-organs, one cannot differentiate 
a viyine body from a dead one, It cannot also be said that 
the breathing is the standard since we cannot perceive the 
breathing in the case of minute bodies like insects etc. 

' SO one has to accept the existence of soul in the boay. 173 
The Carvakds contention of this kind is the result of their 
epistemological point of view. As perception cannot behold 
the Jiva and prove its existence they took it for granted 


that there is no Siva besides the body, 


” = 


The Carvaka says that the consciousness in the hody, 
originates by the proportionate combination of the material 
elements - earth, water, wind, and firet!4 like the red colour 
that originates by the combination of pan-leaf, arecanut 
and lime, If it is accepted, then, why should the conscious- 
ness not be present in a dead-body wherein there are all the 
four elements, According to the Carvaka, consciousness should 


also exist in a dead poay. 275 
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But this view is not correct, Because, the reddish colour 
that results from the combination of leaf, arecanut and lime, 
4s also material unlike non-material consciousness, So whatever 
is not there in any constituents of a cause, cannot get resulted 
in the product. Consciousness is not an attribute of any of 
these constituents, So their combination cannot produce 
consciousness. On account of the proximity of red flower, 
marble appears red and that redness cannot be brought in 
formless alr by any means. In the same way, 1£ there would 
have been consciousness in any one of the constituents of the 
cause then the theory of Carvakas would have been correct. 


But consciousness, an attribute of non-matter Jiva cannot be 
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considered as a product of material elements, The gather- 
ing o£ hundred blind persons cannot give rise to visual power, 
but only with the help of a visloned person there can be 
visual power. In the same way, a body also can live only 
when it is associated with diva an embodiment of conscious- 
ness. And moreover, with artificial means, a body cannot 

be made active or to live. Because, a well-painted eye in 

a picture can behold nothing. So one has to accept the 


existence of the Jiva voluntarily which is entirely distinct 
177 The 


from the material body. ‘Thus, one is called Dehi. 


texm Deh can thus be explained as one having a material body, 


Thus the derivative explanation also proves the existence 


of Jiva who is entirely different from the material body. a7 
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The Jiva as different from the material body, can be 
established with reasoning. The just born infant voluntarily 
inclines towards breast-feeding. That. infant is in no way 
taught regarding breast-feeding by anybody. It is the impact 
of past life (experience) that it inherits the experience 
and feels nape in. breast-feeding. Here, there is not the 
same body to retain the experience, And it is seen clearly 
that the consciousness of an experience is not an attribute 
of the body. So, on this ground, one can infer the presence 
of Jiva apart from the body, It is something other than the 
hody that constitutes the attributes such as consciousness, 


179 Thus, the body 


knowledge and the like and that is the Jiva. 
may Change whereas Jiva is the same since he is carrying the 
experience of Wipe ol ised, like food may change but experience 
o£ food<taken gan be retained. In the same way, the body 

ds different and the Jiva is different. If this is not 
accepted then breaking, splitting, cutting etc., would have 
to ke attributed to the consciousness element which is not 


180 


desirable, Hence the Jiva is different and eternal. 


When the existence of the Jiva is accepted, it cannot 


be said that he is formless. The nature (form) of the Jiva 


is of Jhana and Ananda. ‘The nature of Jhana and Ananda is 
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to be accepted since it is asserted in the Vedas (Sruti) 


that the Jiva is the Pratibitba of Ifvara and it is described 
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in the Srutis that the liberated souls experience all sorts of 
blissful enjoyments, as God is an embodiment of (nature of) 
unlimited and eternal Jhana, Ananda and other auspicious 


qualities, the Jivas being Pratihba of God, are also embodi-~ 


ments o£ eternal Jfiana, Ananda and the like, but’: limited 


scope, The reason also does not come in the way of proving 
the nature of Jhana and Ananda to Jiva, As atomic form and 
nature is recognised and accepted in the case of atoms, 


likewise nature of Jhana and Ananda can be accepted in the 
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Jivas, As the minute atomic form and nature is invisible, 
in the same way the nature of Jfiana and Ananda of Jivas is 
also invisible to our material eyes, As the atomic form 
(Parimandalya etc,) can be recognised with the help of the 
advanced and scientific instruments; in the same way, the 
nature and form of the Jiva can also be recognised and 
realised by the divine power of sight. Thus, as atoms have 
the eternal atomic nature in the same way the Jivas also have 
the nature of Jana and Ananda, They are lusture=natured 


or £ormed, +2 


It may also be sometimes questioned "why not the Jivas 
be formless like ether?" But Vadiraja says that even the 
ether has its own form and nature. The natural form, giving 
scope to space for all, is the form of the ether. And 


moreover, it lookg blue from a distance, In the same way 


o0 


everything has its own nature and form. At this juncture, 


Vadiraja ridicules the Nirakaravada of the Advaitins, +84 
He states that everything is (including the Lord) having the 
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form of Jhana and Ananda. The acceptable view is that the 


Jiva is lustrous and all his minute parts such as face, hands, 
feet etc, are also lustrous. Moreover, it is but practical 


experience to everyone that material should be different 
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from non-material, In this body made of material elements, 


fire has its own form; in the same way, let there be form 
to that also (Jiva) made of pure lusture, We do £ind the 


references regarding the lustrous and other formed Jivas in 
their respective worlds, *°7 So all the Jivas are of ‘the 


nature o£ bliss and knowledge and possess the limbs of Jnana- 
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nanda which are eternally real, Otherwise, they cannot be 


treated as Pratibithbas of the Lord. The Pratibimba, although 


being entirely different, carries the same nature and form of 
Bithba as seen everywhere. Biihba-lord is of the nature of 
Jhana and Ananda, so Pratibiiibajivas are also of the nature 


of Jhana and_Ananda. The Sruti also supports this view, 19° 


Hence, the form with hands, feet etc,, is natural to the 
Jivas, as being closely attached to this; the Lifga-deha 
has also the form (of the same kind), And these Lifga~dehas 


are made of Prakrti.contents, These contents of Prakrti have 


atomic form. So, they themselves cannot take the form of 


hands, feet eta. So, it is by the close association with the 


Svarupa~body of Jiva (having the form of hands, feet etc.) 
Lifga-dehas have the form of feet, hand, etc. Lihga-dehas 


are the garments, made of Prakrti.of Svarupa body of Jiva, 
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The Lifiga-deha gets the form of Svarupa body of Jiva. 
So the form of hands, feet etc.,, is there in the Jivas 
naturally and eternally and Lifga-Sarira (form) is like the 
garment of that, 784 Otherwise let all the material products 
(forms) have the hands, feet etc., of their own like human 
beings, which is Impossible and impracticable, Therefore, 
a natural and of its own-kind form must be accepted in the 
ease of the Siva, +92 

Vadiraja then attacks the ethics of the Carvekas. He 
says that the Carvakas’ ethics is not at all the ethles on 
account of the absence of ary morals in the system. The 
doctrines of any philosophical system should have the base of 
morals or ethics. The system pasdhes sound and firm if it 


is supported by ethics. 


The ethics of Carvakas is a path unrestricted and 


unrestrained, Every one is given freedom of all kinds and 


1 


of all sorts, It preaches the enjoyment of worldly pleasures. 


When the core of life is spoiled, when the society is polluted; 


the Carvakes cannot control or overcome the misfortunes since 


there is no steps in his system to control all that. aoe 
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The freedom sanctioned by Carvaka system may lead to excess 
indulgence of worldly enjoyments, and that in course, indeed, 
causes bad results. Excess eating leads to indigestion and 

the like, So taking into consideration all these, one has to 
conclude that, everything has got its own limitations, Identi- 
fying and realising the limitations, one should try his hest 


to gain the pleasure not mixed with mispleasure, 94 


The scholars do not like the path of Carvakas as it 
leads to troubles and then displeasure. And the illiterate 
do not require the help of Carvaka system. Thus neither the 
wise nor the layman prefer this system. So, on account of 
its uselessness the Carvaka system has become non-effective 
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like the impotent weapons having no power. 
topie (good) to be studied and there is no proper relation 
among these as there is no utility. So the whole Carvaka 
system lacks in having essential qualifications of a system 


(Visaya,Adhikari, Prayojana and Sambandha). K.T.Pandurangi 


has rightly observed the defective ethics of the Carvakas: 
*®,.« This will certainly make his life and the life of his 
fellow-beings’ miserable because of excessive indulgence. No 
civics or ethics is possible for a selfless society, "1% 
C.D,Sharma remarks, "The ethics of the Carvaka is a crude 
individual hedonism: pleasure of the senses in this life and 


that too of the individual is the seul end, "497 


CRITICISM-OF JAINISM AND BUDDHISM 
After bringing out the futility of the Carvakavada, 
Vadiraja takes up the Jainism and the Buddhism for eritical 
consideration, - Both these systems are being referred to 
simultaneously on account of similarities in so many aspects 


between them. 


According to Vadiraja, the attack of the Buddhism and 
the Jainism en the Vedic religion is surprising. , Their 
argument is, when killing of beasts te a sin in ordinary 
cases, then it must also be a sin in sacrifices. They ques~ 


tion as to why alone killing of animals, in ordinary cases, 


is a sinful act? But they must know that Dharma and Adharma 
are euper-sensuous elements. and cannot be ascertained by 
inference. ‘The inference cannot act independently since 

it is always dependent either upon perception or on testimony, 178 
The baseless argument may even prove right what is actually 
wrong, like drinking of liquor may be admissible as it is 

also a liquid like milk. (Hence, baseless inference is of 

| _no use, If: Sagalase reason is resorted to, then, cutting 

the head of a person, just to relieve him from the bondage 

of Safisara may also become a worthy act. So reason, 


unsupported, cannot be a Pramana in ascertaining the Dharma 


and Adharma or what is sin and what is not. Vadiraja says 


that only on the basis of reason, eating of meat cannot be 


O% 
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prohibited which is done by the Jainas, +99 Because, as rice 


is the produce of five elements, meat ‘also is a produce of 
five elements. On this reason, Gating of meat cannot be 
prohibited and for that one can kill animals. Thus the Jainas 


have to accept killing of animals and eating their meat, 20° 


' The total non=violence??+ 


is impossible and impracticable. 
Even the Jainas directly or indirectly engage in violence. 
While constructing the Jaina temples, during roaming about 

of ‘the Jaina monks, lakhs of creatures are mercilessly slain. 
Holding the peacock feather and eating the salt etc. are also 


the acts of violence, 2°? 


The Jainas accept only two types of Jivas, the liberated 
and bound. Vadiraja urges for the acceptance of the third, 


supreme Cetana (Ged) who is the doer of all the deeds in this 
203 


world, 


Vadiraja takes up then the svabhavavada’>* 
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O£ the Buddh=- 


ists: According to this Vada, matter acts on its own 


accord with the help of its intrinsic nature, 276 But, this 


is not sound because the Svabhava accepted by the Buddhists 


is also Jada (insentient) like a pot. As pot cannot move 


by idtself£,-in the’ same way, the -Svabhava, being Jada, cannot 
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move and make the object move and act. Tf Svabhava is 


regarded as Ajada (sentient) and Asvatantra (dependent) 


then also Svabhava is to be initiated by some Svatantra 


(independent) being. Because an Asvatantra being cannot do 
anything independently, It does require the help of a 


Svatantra being. And it cannot be said ‘that let there be an 


individual Cetana (activating element) to each Svabnava. 


Because, then there may be limitless Svatantra beings acting 


in their own way creating chaos and confusion. So it is not 
tenable to admit limitless individual Svatantra beings. If 


an Independent Cetana ils accepted, then, it would prove that 


the Buddhists differ only in terminology. Because, the Lord 


is the Independent Cetana who initiates and activates the 
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whole world. As a Cetana potter is required to produce 


and shape the pot, a supreme Cetana must also be there to 
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create this wonderful world, If Svabhava is the cause of 


everything then it should bestow upon the Buddhist the libera-~ 
tion. His engagement in the practice of rigid vows would be 
useless. So Svabhava of a Jada should be initiated by an 


a we 


Ajada or Cetana, 


Even the unseen things like sin and merlt cannot make 
the man act and attain the cherished goal. Because, they are 


also Jagas. To make them active, the help of a Cetana is 


required. It is only the God who makes them active. The 


power of activating the Jada, being present in That, is seen 


wee ¢ ame = 
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Glearly. Narasiitha, who came out of a pillar and protected 
Prahlada. | So, He alone is Omnipresent and He alone dwells 
in the hearts of all to control and activate, 77° Thus even 
the Svabhava of Jada is under the control of the Lord, 
Vadiraja, in this respect, cites some other examples and 
shows that Jada cannot act without the initiation of the 
Lord. Event the destiny cannot play its role without the 
help of the lord, Adrsta or destiny becomes active only 
when the lord minds it to be active. Thus Adrsta is also 


under the control of the tora, t+ 


The logic also corroborates 
this view as all the effects (products) pre~suppose the 
presence of the doer. So, there cannot be found even a single 
instance where this law is violated, 742 Se, Jada acts when 
motivated by Ajada. So the Lord is the controller and regu- 
lator of all. The Svabhavavadin cannot reply, when questioned, 
as to why gem alone has lustre and not in case of other 
stones, since gem is also a type of stone. It is “ithe will 

o£ che Supreme-Controller that the gem should be lustrous. 

It does not mean that, the importance of the Svabhava of 


objects is totally ignored. The Svabhava of objects is 


accepted £0 the extents of the intrinsic capacity in the 
form o£ the eligibility as such. The raw-material mud has 


its own Svabhava ‘of becoming pot which is not seen in other 


things. Thus Svabhava is not ignored and to make it active, 


the initiation of the Lord is necessary. Thus originally, 


O7 


all the.Jadas such as Syabhava, Karma, Adrsta ete. , 749 are 


exeniaes © Gemetumet 


. inactive. and they become active by the favour of the Cetana 


14 


Lora.” Thus Svabhava establishes the existence of the Lord. 


The Svabhava ¢annot be said to he one uniformly present in 


all objects, It differs from object to object and place to 
piace, It is the eternal will of God, that wills that with 
gradation the Svabhava should be different in all objects, 


And this difgerence of Svabhava is practically geen when one 


is blind and another is deaf, If it (Svabhava) were one and 
adoiie;~> blindness and deafness would have been there in all 
and there should notaifference between the two, But lt is 


not so, Therefore, the Svabhava is different and unique in 
215 


all objects, 


Likewise, Karma cannot be treated as an independent 


cause of all effects, It is also dependent and controlled 
.by the Lord, 276 I it ds held that Karma.is the sole cause 

of birth and death etc,, then, in practical life, killer-killed 
relation would become meaningless. And there “Cannot be any 
sin when one is (slain, saying that he is slain due to his 
Karma. So it is not the cause of any effect. Like the 


Svabhava it also acts when being initiated by the Lord. The 


importance of Karma is accepted in this context as that of 


the Svabhavae. ‘Thus, Karma also seeks the help of a Cetana 


lord. So, it is inevitable that one has to accept the 
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existence of the Supreme Lord who controls and activates all 


(the whole world) such as Svabhava, Karma and the lize, 247 


Thus, in this context, a few views of the Jainism and 
Buddhism are taqkled, combindly. The excess indulgence in 


Ahitsa, the concept of Jiva, the Svabhavavada etc,, are 


criticised: and with reason of practical value and authority, 
the existence of the Lord as the Sovereign and Supreme acti-~ 
vating Agent is established., 


THE RAMAYANA SVATASTVA 
(Self-validity of Knowledge) 


M, Hiriyanna writes: ‘Indian theories of knowledge are 
divisible broadly into two classes~ one maintaining the self- 
validity’ (svatah-pramanya) of knowledge; and the other contend- 
ing that it needs to be validated by an extraneous means 
(paratah-pramanya). In the former’ view, whenever knowledge 
arises, the presumption is that it is right: and verification 
becomes necessary only when there is some circumstance throw= 
ing doubt upon it. In the latter case, knowledge by itself 
guarantees nothing in this respect; and its truth or falsity 


is to be ascertained through some appropriate vest, 248 


\ 


In the system of Madhva the doctrine of seli-validity 
o£ knowledge is the consideration of any knowledge as valid 


09 
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by the intuitive agent (Saksin)*"”which experiences that 


knowledge without kelng hindered by any defects or any other 


obstruction, “2° 


it is a well discussed topic in Indian philosophy. 
Whether the validity of the knowledge has its origin through 
the same conditions that produce the knowledge or by any 
other external conditions, and whether the ascertainment of 
the validity of knowledge is through the same conditions that 
make us to ascertain the knowledge or by any other external 
conditions, Vadiraja examines the question whether the 


validity of the knowledge needs external verification or not. 


The Nyaya~VaigSesikas opine that validity of experience 
or knowledge requires external verification, According to 
them, both validity and invalidity are originated and ascer- 
tained by the external conditions that are instrumental to 


the rise of knowledge. 224 


It is called Pramanya-Paratastva, *?? 
They argue that if validity’ and invalidity were to be intrin- 
sic then knowledge of any kind should not be false, But 

ehere arises falsity of knowledge, And hence we have to 
depend upon some external conditions for the validity. This 
school holds that knowledge is apprehended by mental peraeption 


whereas its validity is inferred by correspondence or texts. 


Hence, Pramanya is Paratastvae* 
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and the Advaitins contend that 
225A 


The Mimahsakas* 


validity is intrinsic and invalidity is extrinsic. 


The Bhatta view, referring to the Jnatata, (cognizedness) 
226 


states that validity is inferred through this Jnatata. 


Therefore, here validity is intrinsic, only in name and not 


in reality. 


The Prabhakaras say that validity results from the 


knowledge itself and there is no invalidity at al1, 227 


The Sahkhyas hold the view that both validity and’ inva~ 


228 


lidity are innate, Both are organic to knowledge. 


The Dyaita view ils that validity is intrinsic with 


229 Both the know= 
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reference to its origin and ascertainment. 
ledge and its validity are cognized by the Saksin; whereas 
invalidity originates by the defects associated with the 
instruments of the knowledge. 734 In the Siddhanta, it is 

the nature of Sakgin, that, gaining the knowledge of objects 
grasps its validity also without any external aid or verifl- 
cation, 2744 In common practice it is seen that when we acquire 
the knowledges of an object, we proceed to deal with that. 

Tt means, here validity of that knowledge is also gained, 


Tf at all, there is any need to verify the validity, then 


61 


there would not haye been any hasty dealing with the object 
known, 

The acceptance of the Sakgin is necessary because of 
of the limitations of other means of knowledge such as mind 


232 It is evident that, knowledge derived 


and the senses, 
through the sense-organs, sometimes, if not always, needs 
correction by the subsequent evidences. It may be better 
Pratyaksa, inference or other means, And these means and 
tests, sometimes, would need further tests, and then as a 
result, that may lead to endless regression, 773 And more=- 
over, different persons require different degrees of veri-~ 
£ieation for validity of their knowledge. What satisfies 
one may not satisfy another. Thus there is no end. The 
problem at this stage stands unsolved in the hands of all 
the philosophers, But it is Madhva who has pointed out the 
principle of Saksin, which is termed as Svarupendriya of 
the knowing self and which is capable to reveal itself and 
its contents. Both knowledge and its validity are grasped 
by the Saksin in the ultimate analysis. So far as invalid 
knowledge is concerned, the Saksin cognizes the cognitive 
aspect of invalid cognition that is the bare content of 


34 and its invalidity is ascertained by the 
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cognition, 2 


Sakgin indirectly through Visahhvada and other tests. 


62 


In the case of erroneous experience such as mistaking 


a rope for a serpent or $uktd for Rajata, the Saksin is 


obstructed and it does not grasp the validity. It is the 


Manas that hastens to grasp the experience as valid and also 
236 


initiates the' action, And when the error is realized later, 


that validity of experience is given up. And where there is 
no obstruction by any Dosa, the Saksin obtains valid experience 
and also the validity of the knowledge without waiting for 


37 


the need of any verification.” The insistence of vyerifica~ 


tion in all cases, is unnecessary and impracticable. Because 
in that case, as already mentioned, there would arise the 


defect of Anavastha - a chain of never ending experiences. 23 


E.G. 1£ the experience of water is to be verified by the 
experience of quenching the thirst, then the latter will also 
need further verification by another experience to prove that 
as not false. And then that experience may also peauiee 
another experience to prove it real, Thus, there could be 


no end in this direction. 27? 


So, to avoid this never ending 
verifications, ‘one has to accept the self<validity o£ the 
experience which is the very nature of the Saksin, And this 

is capable of having knowledge and ascertaining its validity 

by itself, ‘C.D.Sharma writes “The fallacy of infinite regress 
cannot be avoided since the knowledge of the external condition 
Which is said to validate any knowledge, being itself knowledge, 


would require another external condition to validate it. 


0240 There 


Hence, all knowledge must be regarded as self-valid. 
may be instances, where the error arises, But they are excep~- 


tions and:not a rule. 


In fact the Nyaya=Vaigesikas do not insist on any veri~ 
fication in the case of the inferential knowledge on the basis 
‘o£ Vyapts (invariable ¢oncomitance); They opine that when 
Vyapti and other ingredients of an inference are faultless, 
there is no need for further verification. Vadiraja, defends 
and argues that 1£ that would be the ease, then why the 
Sakgin Oshould not be given such a privilege when there are 


no Dosas in the gained experience, 24+ And moreover, the 


inference is also not an indépendent Pramana as it needs the © 


data of either Pratyaksa or of verbal testimony. So the 
Sakgin should be admitted without any hesitation. The Saksin 
is the name of the spiritual sense-organ of the self through 
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which it intuits its experiences. But this instrument of 


intuition is not something different from the self (Pramata). 


And this Sakgin is competent to know its own £lawless nature 
and the validity of the tests applied without restoring to 
further tests. ‘The Saksi~Pratyaksa is self-luminous, self- 
explicable) self-certifying and uncontradictable.*? mus, 
the Sakgin is capable of ascertaining the validity of the 
knowledge obtained by it. The verification is needed only 


to remove obstructions that cause erroneous experience, 
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When once these obstructions are removed, the validity of 
even those experiences will be ascertained by the Saksin 


itse1e, 744 


Thus, it is evident that the validity of knowledge 
arises from the same conditions that give rise to that know- 
ledge, and the validity of knowledge is ascertained from the 
same factors through which knowledge arises or as soon as 
knowledge arises, That means, ascertainment of validity of 
knowledge does not wait for further verlfication. And so 
far as the invalidity of knowledge is concerned, it is governed 


by external conditions, 2244 


The theory of self-validity of knowledge, in the hands 
of Mimahsakas and others does not conform itself to be purely 
subjective though they define and claim to be so, as they 
have not accepted the concept like Sakgln, which is inner- _—, 
intuitive organ. Their advocating this theory is only to 
over come objective difficulties. (anavastha- endless regres~ 


sion ata, ). 7448 


The credit goes to Madhva-as he, admitting the Saksin, 
which is none other than the inner sentience; has justified 
the theory as purely subjective and self<authentic. And, hence, 


criterion of truth need not ke conformed and determined by 
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the criterion of £alsity as a model, as misunderstood by some 


‘scholars who have not realized the significance of saksin, 744¢ 


By the by, Vadiraja refutes the doctrine of the Nyaya~ 
Vaigegikas, that the Pratibandhakabhava’**” or absence of 
‘obstructions is also a cause of effect, Zt means the Dosabhava 


is: also the cause of Prama, But this view is not tenable and 


: acceptable, Because, an obstruction or Pratibandhaka may 
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prevent the result of the effect. and that does not mean 
that its absence is the cause of effect. Causes are distinct 
and different. Effect will not take piace when these causes 
are prevented by an obstructing factor for their emergence. 
When that obstruction is removed, the same causes lead to 

the effect, Thus, the absences of the obstructing factor 
gannot be a cause, “*° it may only be a preventive factor 


that disables the causes to be effective. So the Dosabhava 
247 


Gannot be the cause of Prama. 


CONSIDERATION OF THE CLASSIFICATION OF SRUTI PASSAGES AS 
TATTVAVEDAKA AND ATATTVAVEDAKA 


After discussing the problem of self-validity, Vadiraja 
refutes the contention of the Advaitins that the Sruti passages 


are both Tattvavedaka and Atattvavedaka, The Tattvavedaka 


means those passages conveying Truth and the Atattvavedaka 


Passages are those that give some tentative knowledge, being 


not true ultimately,74% 


. sentence. 


66 


This view of the Advaitins is not tenable since it cuts 


at the very root of the validity of the Sruti passages admit~ 


ted by all, The very classification as Tattvavedaka and 


Atattvavedaka is invalid and as such unacceptable, 249 The 


Vedas are valid by themselves. The validity of the Vedas is 
established since they are free from human defects of faults. 


So they are selfe-valid. Hence treating some passages as 


Atattvavedaka is most objectionable, 2° 


_By the by Vadiraja criticises the Mimahsaka view of 


Karyatavada, 25% S. Dasagupta writes: "This doctrine holds 


that each Word yields its meaning only as being generally 
related other factors or only as a part of an injuctive 


n252 According to the Mimathsakas, the Sruti passages 


become valid only when they become causes and produce effects. 
To explain, one desirous of Reaven, after performing the 
sacrifice of dyotistoma attains heaven. The Sruti passage 


viz, Jyotistomena Svargakamo Yajeta becomes valid as there 


is Vedic injenction in it. The verb Yejeta is Vedic injunc~ 
tion that points to perform their duties and thus leads to 
successful activity. Hence, the statement is valia,?>> 


This is called Karyatavada,s They say that the Sruti passages 


do not convey the sense of adcomplished objects (entities) 
such as the Lord. - Therefore, the existence of the Lord is not 
admitted by the Mimathsakas, KINGS 
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The Karyatavada of the Mimahsakas involves the factor 
that the desired objects (Istaphala) must be an already 
established entity (Siddhartha), The statements, that are 
related to the desired objects, means thereof, and algo to 
the factors of injunction; are authoritative, The heaven, 
for attaining which they perform the Jyotistoma sacrifice, 
should be a giddh3xtha ~ an already accomplished or established 
entity desired by the sacrificer. the Sruti passages that 


convey the sense ef such an entity and means thereof, become 
valid according to the Mimahhsakas, Consequently, the Lord, 
who is also an established entity (Siddhartha) and who is 


glorified by all the Srutd passages as limitless in their 


primary and ultimate implications should also be admitted, 
Thus, by Mimatsakas theory of the Karyatavada also, existence 
ef the Lord is established and all the Sruti passages are 


self-valid, ‘The validity of the Vedas is thus proved by their 


theory of the Karyatavada. So Siddharthabodhakatva does not 
54 


come in the way of the eternity and validity of the Vedas,” 
‘Otherwise Asti Ayuh (Life-span is there) and such other 
statements may become invalid or meaningless since they also 
convey the sense of an established aspect viz., lifespan. 
Therefore, the view upheld by Madhva, is defectless and right, 
According to him, all the Vedas are Tattvavedaka and as such 


they convey the valid knowledge of the Truth, Treating some 
255 


Sruti passages as Atattvavedaka is, therefore, wrong. 
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There may be some passages that appear to contradict the 
import of other passages. This apparent contradiction should 
be removed by changing the word-meaning with the help of 
implications o£ purport. Thus we cannot disregard those 
passages just because they apparently centradict others, 
Vadiraja contends that lf two cows fight mutually, to stop 
the £ight one should not kill either o£ them: on the’ other 
hand, one has to try his best to divert one cow by attracting 
it by grass and the like and thus. atop the combat. To stop 
the combat, as. ‘el Ling a cow is. unwanted, in the same way, 


to remove. apparent contradiction, some Seued passages need 


not be considered as Atattvavedaka and be rejected, The 


apparent contradiction among the Srutt passages should be 


removed by ‘just altering the word-meaning with implication, *>© 


Thus all the Sruti passages convey the knowledge of Truth. 
And there are no Sruti passages as Atattvavedaka as believed 
by the Advaitins, . 


‘ 


257, 258 
AIKYASRUTIS ARE SAVAKASA 


There are some $ruti passages called aikyaSrutis by the 


Advaitins. That means, those passages that convey the sense 


o£ ddentity expressively guch as Tattvamasi, Atmaivedam, 


Ekamevadvitiyam and others, The Advaitins contend that these 
AikyaSrutis convey the sense of identity between the Lord and 
Jivatman or embodied soul. But the Aikya mentioned in these 
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passages does not convey the sense of identity asserts Vadira jae 
The term Aikya in the AikyaSrutis should be understood in 
different senses such as (1) Similarity, (2) Unity of place, 

(3) Unity of thought, (4) Unity of scope, (5) Uniqueness of 
qualities and (6) Uniqueness of independence. The Sruti 


passages do not give up the intrinsic or inherent sense of 


their own, 29? The Aikya is SevakaSa and hence does not give 


up the sense o£ the Advaitic identity. The Savaka$atva means 


restrained with some limitations. Here also the term Aikya 
is restrained with some limitations. Because everywhere and 
at all the times, 1% does not give the sense of identity. 
Hence, it is Savaka$a. The six types o£ meanings, stated 


above, should be taken into consideration as per the context. 


If the sense of Aikya is pre-eminent, foremost and 
Ultimate, then it would become Wiravakaga or unrestrained 
with limitations, But everywhere and at all times the Aikya 
(identity) is not the ultimate sense, It gets sublated on 


some contexts. Hence, the Aikya$rutis are not Niravakaéa. 


Moreover, the meaning of the Aikya mentioned above in six 
types ddes not prove the identity by any means. The unity 
o£ space means coming together at one place, as Kauravas 

gathered at one place, In the same way, the term Aikya or 


unity, never gives the sense of identity, 76° 


x 
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The oe Aikyae according to the Amar akos fap denotes 


(1) Pradhanatva or preeminende, Kevalatva or alone (the 


state of standing by itsel£), (3) Anyatyva or aeparatenses 
261 


fe 


and (4) First act, So it refers to the lord who is Pre~« 


eminent, ‘The character of Pre-eminenae thus proves the 
Omniscience of the tora and ‘alee alérersace from the Jiva 
and Jada which are not pre~emdinent, and omniscient. Thus the 


term Aikya in the Srutd passages conveys the sense of Pre~ 
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eminence o£ the lord and His difference from all else. 


ba 


In the Advaita, as Brahwen cP not an object of eiuisige: 


as it is not the primary import of any ‘SSstra (Veda), the 


very classification of Sruti passages as Tattvavedaka and 


Atattvavedaka becomes most untenable. In the same way, 


considering some passage as Niravakafa and others Savakaga is 


also not ‘befitting as entire Sates is the product of Ajnana. 7°24 
’ tp ch aa SO SR , AP ot 1 


PRAKRTAGUNANIRASANA 


As Aikya in the Sruti passages should mean pre-eminence ete, 


dn the same way the term Nirguna algo means that the Lord is 
free fxom Snducsdoious qualities. The tern Guna means 


gueiie ef any kind, auspicious and daanepioious: Here, 


Mirquna’°* does not conwey total absence of all qualities. 
But it conveys the absence of ordinary or common or inauspicious 


qualities, Material qualities are Sattva, Rajas and Tamas. °°4 


7] 


All these qualities bind the soul and become the cause of 


_ his Sahsara and the qualities such ‘as delusion, jealousy and 


the like cause grief, The Lord is free from all these in- 
auspicious and common qualities. So Nirguna means absence 
of such.material and inauspicious qualities, and does not 


mean total absence of qualities, Thus, the Nirguna Sruti*°** 


should be interpreted properly. So it should be understood 


as absence of inauspicious qualities, 2°9 


_ 


There are some passages such as Esah sarvegvarah~°® 


on @ omen 


which declare primarily the ultimate supremacy of the Lord. 
Here, since the meaning is not restrained, this is Niravakaga 


statement; Thus, the unrestrained passages never give up 


~ the primary ‘sense. 2°! \ 


! 


When the sense of the term is restrained, it should be 
understood in a different fashion and sense, This change 


or alteration, on implication, is introduced elsewhere also. 


For example, the statement Na hin yar7e® has its scope 


restrained out side the sacrifices, The statement is not 


valid everywhere. ; : 


Here Nirguna etc., are SavakaSas and Egah SarveSab etc., 


are NivavakaSas. Savaka$a passages are to be understood in 


favour of NiravakaSa statements, 


72 


Vadiraja in defence of this quotes the statement of God 
Siva given in the Padmapurapa, The Lord Siva critically 
examines .and explains the term Nirguna as devoid of all 
unworthy and ordinary qualities, .So this is the true and 


xeal meaning of Nirguna passages, “0? 


Vadiraja might be-dsked as to why -AbhedaSrutis' alone 


are Savakagéa and Bheda$rutis are Niravakag$a. -The reply is 


. that the reason is obvious. Passages like Dva suparna convey 


the sense of two different objects. So when the primary 
meaning as well as the meaning by implication denote two 
objects of different nature clearly, there is no’ scope to get 
the meaning changed. ‘So in such statements,’ simultaneously, 
IMind gets acquainted with two different entities of two 
different intrinsic natures.’ There is no need to imply any 


other sense. Thus, the unrestrained (Niravaka$a) statements 


are ever valid and their sense is not contradicted. They 
always convey the reliable and proper sense. 


So all these Sruti passages glorify the ultimate supre-_ 


macy of the Lord and ‘declare the difference between the Lord 


ann ' The word Nirguna refers to the Lord, who 


and the Jiva, 
is also called Narayana, So this Narayana is the Supreme 
Brahman and Eternal as He was there even before the Creation. 


Like a pot, He is not created and not affected by any material 


and ordinary qualities that throw one into the eycle of birth 
and death. On thé other hand, He 4s endowed with unlimited 
auspicious qualities such as bliss, knowledge and the like. 
The derivative explanation of the word Brahman is an embodi- 
ment o£ unlimited auspicious qualities, And the word 
Narayana also signifies the same sense when explained etymo~ 
logically, Arah means demerits, ‘Narah means auspic fous 
qualities’ (merits), Ayanam means chief or primary source and 
substratum, Thus Narayana, who is Nixquna, is Brahman’ /+ 
an embodiment of numberiess auspicious qualities and devoid 
"of any material qualities. He is ‘the primary object of 

glorigication of all’ the Vedas as described in the Brahma- 
sutras, ?/2 

Agter explaining the meaning of the Nirguna-Srutis, to 

substantiate his explanation, vadiraj a quotes the passages 
from the Nardyanopanisad, the Aitareya Brahmana and others 
ahd explains their import, ‘He also points out that passages 


mm ' 


like Neha hahasti declare that there is no difference between 
the Lord and His qualities, Vadiraja also points out that 


there is no such restriction as a rule to split the Sruti 


ry ; if + : 
passage: Kevalo Nirgunasca as Advaitins contend, but it can 


aiso be split as Kevalo anirgunasca. Then, it explicitly 
States that the Lord alone is Supreme and an embodiment of 


aispicioug qualities. 


A CRITICAL APPRECIATION OF THE NARAYANOPANISAD : SUPREMACY 
OF LORD VIsNu 


Vadiraja, in this chapter, quotes the Narayapopanisad 
and critically examining it, justifies that Narayapa'is the 
lord Brahman. He alone can be called Lord Brahman and none 
else, 


*. = eae We dik 


-'- All the attributes of Brahman -are referred to Lord 


_ Narayana, glorified in the Purusasikta’ /2 and in weli known 


other Sruti passages. Hence Ultimate Truth or prime gist 
of all the statements is that Narayana, indeed, isi) the Lord 
Brahman (an embodiment of everlasting auspicious qualities). 
At the Commencement of the Sruti as Upakrama and at the end 
as Upasatihara, tord Narayana is referred to and glorified 


as Brahman, *?* 


'‘So in the opinion of learned Vedic scholars, who pursue 
an impartial inquiry about the Ultimate Truth (primary sense) 


of the Sruti passages, Lord Narayana is the Supreme God and 


He is the Brehman being endowed with unlimited auspicious 


qualities, *'4 


The word Nirguna gan be read as Anirguna, since there 


is no prescription for dissolving the conjunction of the words 
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of Upanisads. Then Aviirguna wherein the twd negative 


em 


~ 


4 


\ 
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prefixes, gives the positive sense. Thus Sruti can be read 


as Kevala and Anirg una, that means Lord alone is Supreme and 
is endowed with qualities. So the term Aninguna throws away 
the sense o£ Nirguna as absence of Guna. And these attributes 
or qualities o£ the Lord are not momentary but they are 
eternal ana always real, 276 Thus, all the words; in the 
Vedas describe the glorious majesty o£ the Lord (one or 
aeier auspicious attributes o£ the Lord) < So the word negat<- 
ing 3 the attributes of Brahman is totally unseen in the Veda. 


- 


REFUTATION OF THE CONCEPT JATZ OR SAMANYA 
OF TARKIKAS 

S,Dasagupta writes “Samanya is the fourth category, It 
means the genus or aspect o£ generality or sameness that we 
notice in things. ' Thus, in spite o£ the difference of colour 
be teen one cow and another, both of them are found to have 
such a sameness that weaall them cows. In spite of all diver~ 
sity in all ebjects around ‘us, they are all perceived as Sat 


ox existing, The Sat or existence is thus a sameness, which 


“is found to exist in all the three things, Dravya, Gupa and 


Karma, The sameness is called Samanya or Jati, and it is 


regarded as a separate thing which rests on Dravya, Guna 


and Karma. n277 


x 
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The gata’? according to the Tarkikas, is the property 


76 


-which is peculiar to a'class and distinguishes it from all 


others, It is an essential characteristic of species as 
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Gotva of cows, ASvatva of-horses and the like, _Iitisa 


common and equally. applicable ‘property of the’ entities, and 
it is being referred to by similar terms. According to them 


Jati is that which helps to recognise the entities as similar. Sey 


'In connection with the exact meaning of the Jati, 
_ Vadiraja poses following questions: Is it a single means of 
dealing? Or is it endowed with one property? Or is it o£ 
single formed and is it an object of expression with 


81 ue opines” “that the first option is not 


synonymous words?” 
acceptable: te both since, it is well experienced fact that 
‘even the entities of-similar type are dealt with and referred 
‘to separately as "It is a pot, this is a pot, that is a pot" 
and the like. So,on the basis of dealings, the Jati cannot be 
proved, And the second view is not sound since the expressive 
dealing in terms will not lead to any identity. As it does 
not prove the identity, even the third view stands baseless. 
Because the different and variegated dealings ascertain the 
fact that there are different and variegated propertles. 
Thus, this discards the claim that ‘the common property of 
similar kind and of the same magnitude must be there in all 
the entities of that class. So oneness of common property 


as Jati cannot be entertained, The difference is distinct 


es . 
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in all respects: e.g. the offering of Bali for devils and 


others differs from one to another of the same class. Since 
it depends upon the individual capability, it is not governed 


by a common property'of any kina, 724 


If it is argued that the Jati of one class is single 
‘and the parts of it are manifested individually in each 
entity of that class,’ then’1t appears that the each entity 
is the part of that and this proves the absence of an entity 
of complete 'JSti. Then all the pots become only potsherds 


(Ghata-aiSas) and shere cannot be a complete pot, 223 


> 


This also causes impropriety so far as the usage and dealing 


are concerned, 


So the view that the Jati is one in the entities of the 


same class, is not tenable, The Ghatatva of one Ghata is 


peculiar and is related with that Ghata only. Hence, Jatis 
are to be ‘admitted as innumerable even in one single class 


of entities, Each entity is governed by its own Jati, And 


ig it is teferred to with one word for the sake of usage 

and dealing, there is nothing wrong, Because, this dees not 
prove the common property of the entities of one class, 

The usage with single word is for the convenience of easy 


dealing and it does not help to prove any Jati. The property, 


(Dharma) though appears as if present in all the entities 
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o£ that same class, is distinct on account of the difference 


in entitles as shown above, 


It may also be held that the similar objects, subject 
to the similar and common usages and dealings, would be the 
Vyanjakas and that common and innate property, lying there 
, and which is suggested by the objects, is Vyangya and that 


is termed Jats. In the expressions, 'This is Ghata (pot)', 


*That, is Ghatas' Ghatas (pots) are similar and they are 
Vyahjakas and these Vyanjakas.denote the common and innate 


property ~ Ghatatva which is Vyahaya. - 


~ 
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But, Vadiraja says that this view is not correct. He 
advocates counter argument questioning that,1£ on account 
, Of sgimilar,. common dealings and usages, a common innate 


property (Jati) 1s traced and. admitted then, what is unsound 


i£ distinct and manifold properties are traced and admitted 


&4 Moreover, according 


for similar and common dealings.” 
to the Tarkikas, expressions are not Nitya and they differ 
from time to time and place to place even with respect to 
similar objects. And hence these distinct expressions cannot 
prove a single common innate property related to all entities 


of that class, 


~ 


According to the Tarkikas, even the entities of same 
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Glass are different.ecach other, And thege entities cannot 
be held as gauseg) for the apprehension of single, common 
innate property. Because, as entities (here, marked with 
the fact of being cause), that are held causes, are manifold 
and distinct each other; the differentiating characteristic 
attribute (xErapativacchedakadh arma) is also manifold and 
distinct,: ‘If Ghatas, as Karana, are manifold and distinct, 


then the fact of their being causes, Karanata is also mani~ 


fold. When Karanata is manifold, it is evident that the 
differentiating characteristic attribute (innate property= 


Karanatavacchedakadharma ~ Ghatatva)-is also manifold and 
distinct, 75° 


Further, 1¢ the Jati is taken to be one, then what 
happens to .that Jati, when an entity of that class gets 


affected, , When a Ghata is broken, then what happens’ to that 


Ghatatva? Either the part, manifested, or the complete Jati, 


should get affected, But it never happens. Thus, the 
acceptance of the Jati in this sense, leads to such manifold 


abs urdities e 


ABSENCE OF DIPFERENCE BETWEEN THE LORD AND HIS ATTRIBUTES 
‘There is no difference between the attributed (Dharmin) 
and eternal attributes (Dharmas), Brahman is Dharmin and His 


attributes are Dharmas. The attributes of Brahman are eternal 
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and real. So there is no difference between Brahman and 


His attributes, “°° ‘ 


It. may, be mentioned that in the Advaita there is differ- 
ence between the Lord, and His attributes, 2°7 The Advaitin 
may be questioned as to what,is the reason or ground for him 
to behold difference between the, lord and His attributes, 
since he is the rigid and close follower of unreality of 
difference everywhere, It is. wonder to know that he denies 
difference everywhere but claims difference between the lord 
and His attributes, Thus it looks partial and contradictéry 
in the case of the Advaitins, So all the attributes of 
Brahman are Brahman=natured (attributed-naturea), 755 Even 
'aigserence-cum-identity’ (BhedSbheda)”°” cannot be referred 
to Brahman and His attributes, since neither the few attri-~ 
butes (Dharmas) are destroyed nor the attributed Lord Himsel£, 
So the Bhedabheda view is also not,tenable, Thus neither 


Bheda nor Bhedabheda.is found reasonable in-case of the Lord 


and His attributes, 


gunaurayArva2®°A x5 nor POSSIBLE EVEN WITH ATKYA SRUTIS 

Advaita holds that Brahman is qualityless, The reference 
of qualities in the Upanisads is not absolutely. real, It is 
not tentative. The Advaitins, in. this regard, claim the 
authority of afrutis, 
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Even the AikyaScitis like Tattvamasi as such cannot prove 


the unreality of the attributes of the lord. Because, identity 
is established if all the qualities are given up. And the 
attributes are given up when the identity is established, 
Thus, there would result the defect of mutual dependence, #99 
It means when the identity is proved then the absence of attri- 
butes is proved. When the absence of attributes is proved 

then the identity is proved. The eternal and intrinsic 
attributes cannot be given up on account of the supposed 


identity-texts. Because, the statement Tattvamasi is 


Savakaga and can be understood as not complete identity but 
as similarity, On the basis of Cadtanya lying in the Jiva 
and Paramatman similarity can be traced and not identity 

in essence, (Svarupadkya)._ Whereas there are passages 


(Niravakaga Srutis) such as Satyam Jnanamanantah Brahma 


which cannot be interpreted and understecd in different 
way. 224 T£ the AdkyaSrutis are understood as is done by 


the Advaitins (1i£ the expressive meaning is taken as invalid) 


then one has to give up the very concept of Brahman, 722 


Because, in respect of attributes, if Satta is Vyavaharika,??° 


and Nityatva means remaining for a longer period, then let 
it be so even in the case of the very existence of Brahman 
which is not acceptable even to the Advaitins, Nowhere in 
the Srutis the attributes of the Lord are described as 
Vyavaharika but they are stated to be eternal, intrinsic 


and real, If the attributes are sublated, then Vyavaharikatva 
May be attributed to them. If they are not sublated, they 

. are eternally real. When stand sublated, then the state- 
ments, denoting the auspicious attributes) would become 
invalid, So with a view to safeguard the validity of the 


statements such as Kevalo nirgunasca and the like they are 


to be Interpreted as absence of material attributes, In 


Case of the passages like Tattvamasi ete., identity is to be 
294 


understood es similarity with regard to Caitanya element. 


REALITY AND ETERNITY OF ATTRIBUTES OF THE LORD 
The attributes of the Lord are never affected and never 
get changed. When the nature of Brahman does not get affected, 
how can the attributes get affected? - asks Vadiraja. So 
the attributes are real and eternal, And the Sruti also 
‘gubstantiates the view that knowledge, strength and action 


o£ the Lord are natural to Him for ever, 27° 


The attributes of the Lord are neither of the nature 
of destruction nor of the nature of change as is the case 
in Pilupska and Pitharapaka of the Vaisegikas,"° In the 
Pilupaka atoms get changed. It means when wet pot is heated 
then all its atoms are destroyed and they produce a new pot. 
So in the Pilupaka, Dharmin or the object gets completely 


affected, in the Pitharapaka, the object does not get ' 
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destroyed or changed, but only its attributes like colour, 
form and the like get changed, The object remains the same; 
so in one case, the object is changed and in another attri- 


butes. are changed, ana 


_ The attributes of Brahman are not of the nature of 


getting in either of the manners said above. The Lord does 


4 


not undergo any type of Paka i.e., He does not get affected 
by the fire, So the Form, Beauty, Valour, Adventure, Supreme 
independence and Omnipotence and other attributes of the Lord, 


298 And these 


are all real and eternally present in Hin. 
characteristics of the Lord are not conditional and are not 
procured by others' favour. So when the Lord is not 
subjected to dastructioa; the intrinsic attributes are also 
not subjected to destruction, The attributes of the lord 
such as knowledge and the dike, are not created Like the 
knowledge of an ordinary being. They ‘are uncreated and 
Aprakrta. When the object is present, absence of its intrin- 
sic attributes, is nowhere founa, *99 The attributes of the 
Lord are Srutisiddha and are not sublated. Everywhere in 
general, it is known that, existence of the attributes is 
regulated by the existence of the object. E.g., as long as 


there exists the pot (object) so long potness (Ghatatva~-attri- 


* 


bute) also exlsts. So undoubtedly, all the attributes of 


ie) 


Brahman are eternally real. 28 The natural attributes may 


i 


come to an end snie when the concerned created entity peri~ 
‘shes, 2°* ‘As Brahman re eternally Undestroyable, Imperishable, —- 
His attributes will never come .to an end or never be destroyed, 
Thé attributes of the Lord are described in the Srutis and 

the Smgtis as natural, real and eternal and hence are not 
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the nature of Maya? as understood by the Advaitins, 


_, The Vidya and ‘the Avidya are meals opposite and 
produce different effects, By the aAviaya’°4 one cannot gain 
the Vidya, strength, lusture etc, Because all these are not 
the products of the Maya. In the same way, like Brahman, 

His attributes are also not the products of and not related 
to ‘the Maya, SOrSGRORSE tie with ie one can state logically 
_that all the Dharmas of Brahman are Amayika hevause they are 


real; natural and eternal like Brahman?°> 


The Maya cannot be 
said to be an Upadhi (extraneous limiting factor) to Brahman. 
Because, the Maya is Jada and it cannot have the Lord's 


qualities like Vyapyatva, Nitya$uddhatva, Muktatva etc. 


So the Maya cannot superimpose all these on Brahman, Therefore, 
the attributes of Brahman cannot be considered as Mayika or 
products of Maya. 306 voreover, as this Maya of the Advaita 


cannot tZace and exert. its influence on the Jiva directly, 


how can then it superimpose the extf¥a-~ordinary features such 
as Omniscilence, omnipresence on Brahman who is the Lord and 


is Omnipotent, In the Bhagavata, £ifth canto, °?7 it is clearly 


stated that the knowledge o£ Brahman never gets related with 
Maya. So as Brahman is Real, Natural and Eternal likewise 


His attributes are also real, natural and eternal. The 


absence o£ them (non~existence) cannot he thought of, 208 


t 


So far it is proved that Maya as Upadhi Gr Linteing, 
adjunct @annot be related with the Lord and His attributes. 


Further it ig said that in’ Biba and Pratibihba, Bithba or 


reflection is Upadhi or Pratibiiba or reflected. The quali~ 


ties of the Bithba are seen in the Pratibitba, As the redness 


.O£ ‘the. £loweruis seen in. the nearhy crystal. Here, the flower 


is Upadhi or Bihba' and crystal is Pratibiiiba, Hence, the 
quality of redness is seen in the Pratdibitiba crystal. But 


the relation of Bilhba and Pratdbifba cannot be referred to 
Maya since the Lord is Amayika. The Maya cannot be an Upadhi 
in case of Brahman as is the flower in case of crystal but, 


dt is only an apparent cause or a pretext, a secondary cause, 


Now Brahman is the Bithba and the Jiva is the Pratibithba 
Brahman is Upadhi and hence on account of that, the attributes 
' such as knowledge and the like.of Brahman are seen in the 


Pratihba Jiva, To all these attributes, the Lord Brahman, 
who is Bithba and of: the Upadhi state, is the primary cause. 

So all the attributes, seen the Jiva, are under the control 
o£ the Upadhi, i.e. Brahman, whereas the attributes of Brahman 
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are natural. We cannot aseribe the Aupadhikatva to the attri- 
butes of the Lord singe they are like red colour of a £lower. 
So the qualities of Brahman are seen in the Jiva as reflec- 


tions. 309 


Therefore, the attributes of Brahman are all 
natural and eternal, This proves that the attributes of 


Pratibishba that are knowledge and bliss (Jivasvartipa) are 


natural, Brahman is Bifhba to all starting from Goddess 


Laksmi to. minute beings such as ants and others, Hence, 


Brahman is real, eternal and is never Nirguna’?° as the 


Advaitins contend, The relation of Biihba-Pratibihbabhava 
between the Lord and the Jiva, is not taken in respect of 
nature and content but with regard to the control and regula~ 
tion of the Lord over the Jiva in all respects, The Sruti 
referred to above, describes the natural qualities of Brahman 
as Jnana, Bala, Kriya and the like, Vadiraja says that 

Lord Visnu, Sagunay Brahman is none other than the Suddha 


Brahman. We cannot classify Brahman as Suddha and Sabala. 


Sruti does not permit for this Glassification. So one has 


to give up the Gvery concept of Nirgunatva (attributelessness ) 


and should accept Gunapurnatva (perfection). 


Now even if Maya is taken for granted as Upadhi, Vadiraja 
says that Mayikatva cannot be attributed to the qualities of 
Brahman. In _general, a Mayin (magician) creates wonderful 
- things out of Maya. But the very next moment, everything 


87 


stands disappeared from our sight. So the created wonderful 
things may be treated as non-permanent (non-natural) and 
Maya-generated. But the existence of the magician, his 
power, efforts, desire and the like do not disappear and 
hence they are permanent (natural) and real. In the same way, 
Brahman, His Knowledge, Desire, Action and the like are real 
and natural, But the world, created by Him though real 
unlike the created things of a magician, may change now and 
then, °+4 Thus, the Knowledge, Richness etc. of the Lord are 
Natural and they are ever imperishable also, since Brahman 
is Imperishable. As the attributes of Brahman such as 
Omniscience and Omnipresence are eternal and natural it 
sannse be imagined that they would disappear, since the 
lord never disappears. ‘Thus, the attributes of the Lord do 


not get sublated by any means whereas the concept of identity 


of Brahman and the Jiva stands sublated, Because, so as to 
have the identity of that kind, according to the Advaita, 
Brahman should be proved as attributeless (Nirdharmika), 
which is impossible, Therefore, identity cannot be proved. 
Hence Brahman cannot be described as Nirguna or attribute- 


_less., There are innumerable Sruti passages that extol the 
12 


majestic glory of lord Brahman. The glory of the Lord 
is real. He is the sole supporter of the whole universe. 
He is the supreme Brahman. And there is no Brahman as 


Nirguna, °+* The Nirguna Brahman fabricated by the Advaitins 
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is of no use, Because, It cannot. bestow the liberation. And 
moxeover, Vadiraja says that; both the Srutis and the smrtis 
do not claim the Moksadatrtva to the Nirguna, Brahman, 


It ‘is, only Lord Visnu, who bestows Liberation (Moksa). Thus, 


eee GARE 


in all respects the Nirguna Brahman should be rejected, 
Even i£ two Brahnians are imagined and accepted, identity 


cannot be proved. And this imagination is contrary to the 


druti passage mameveavittyan, 224 So Brahman is alone and 
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He ds all-pervasive and is called Vignu. ° Due to the 
eosrens cited ‘above, it is highly impossible to ascribe the 
Nirgunatva to Brahman. _ Tf, with strong attachment,or pers 
sistence, Nirguna Brahman is accepted then there will be two 
Brahmans which ,would go against the Advaita, °/6 Thus, the 
acceptance of Nixrguna. Brahman, serves no purpose. It cannot 
= proved by any valid evidence. Further, it leads to 
rejection’ of the concept of Advaita, So there is no supreme 


Sretuan other than Visnu-declares Vadiraja. 347 


LORD LORD VIS <S THE SUPREME BRAHMAN 


VadirSja promises that Lord Vignu is Supreme. To subs~ 
tantiate this he quotes the statements of the Mahabharata and 


the Bhag avata. 


£ 


The statements ascribe Parabrahmatva to Narayana and 


at the same time negate the existence of another Brahman. >2° 


All the statements of the Mahabharata, clearly glorify the 
supremacy ef Lord Vignu, With reference to the conventional 
marks of the purport of proposition (Tatparyalifgas) such as 
Upakrama, Upasamthara, in thése verses, the supremacy o£ the 
lord is. referred to and is praised at the beginning, in the 
middle and at the end. So the aim of the statements of the 


Mahabharata is to establish the supremacy of Lord Vignu,”*? 


_ In the Bhagavata also it is declared that Lord Visnu 
is the sole creator, sustainer and destroyer of this universe, 
Tt dis the Brahma, appointed hy Lord Visnu who ¢reates this 
world, That means the Lord, gracing his Brahma-form in 
Brahma, creates this world. And in God Siva, retaining “His 
Siva~form destroys the world. Thus, Lord Vispu alone possesses 
all the three powers of creation,, protection and destruction, 
‘Under His control; both Brahma and Rudra fulfil their func- 


tions. °29 


_ The attributes of the lora are dnnumerable and each one 
“of them is complete in itself, the scope of each is limitless, 
Even the forms or incarnations of the Lord are also limitless. 
They cannot be counted. Thus the concept Nirqupa~Brahman has 
no pingacee. cla and it is excommunicated in respect of all 


spaces and times, 97+ 


1 


a REFUTATION OF NinGUNA?2? BRAMAN BY INFERENCE 


’ So far it has been- shown. that the attributelessness 


(Nirgunatva) is not the import of Srutd and other. works. Vadi~ 


raja contends that even. inference is also not competent to 
prove’ attributelessness, . Because if it is accepted that there 
is a Brahman who is devold of all characteristics, then an 
aspirant who realises It, would have to become devoid of 
characteristics. : T£, with the help of inference etc., Nirguna 
Brahman is accepted for the attainment of Moksa. then, Brahman 
would be possessed of many Gunas or attributes such as Mana~ 


meyata (the fact of being an object of Pramaya) and gnana- 


Gréyata (the fact of' being an object of knowledge or realisa~ 
tion). And by this, there comes the Vacyata (the fact of 


being an object of expression) and with this Padarthata (the 
£act of being an object) is also attributed, °2> So, this 


Vastutva wards off the Nirgunatva-view of the Advaitins and 


proves the Sagunatva-view which ‘the very word Brahman conveys 
“that It being an embodiment of innumerable auspicious quali- 
ties. So the phrase Nirguna Brahman is self~contradictory. 
The terms Nirgupa and Brahman give entirely different and 


opposite senses. 226 


1 


Now, the Vyaveharikasatyaty 325 cannot be attributed 


so Nirguna=-Brahman, since it is worse than Pratibhasikasatyatva 
_which ds there in the Suktirajata. In Pratdibhasika level, 


i 
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at the end (when the superimposed knowledge of Rajata vanishes) 
there remains Sukti, in time and space, But when the Vyava- 
harikasatyatva of Brahman is sublated, there remains nothing. 
So the Vyavaharikasatyatva of Nixrguna Brahman is more harmful 
than the Pratibhasikasatyatva. Because, in the Advaita by 
the knowledge o£ Brahman everything stands sublated (becomes 
unreal). So there is no use of the knowledge Brahman of 
Vyavaharikasatya because 1t gets sublated (proved unreal) 

iat realisation and it does not exist at all the times. So 

it is not proper to treat an unreal entity (Nirguna-Brahman) 
as Vyavaharikasatya, If the Badhyatva is there in the Badha 
(unreality in sublation), then the Abadhyatva, reality is 
thus proved, (the attributes of Brahman become real), If 

the Abadhyatva is attributed to the Badha, then also the 


very statement proves reality. Thus there would be twa 
real entities that lead to the loss of Advaita once again. 
And 4£ that Badha is a Brahman-form then it becomes an 


attribute of Brahman. The Badha is the knowledge of non~ 
existence (Abhava). And i£ this Abhava is the form of Brahman, 


It becomes Jada and then It also, like Bhaya, becomes an 


object of knowledge. Jadatva, Vastutva and the like then, 
become the features of Brahman, Thus, by this also, no 
Nirguna-Brahman can be proved. And if it is held that these 
attributes are not there in Brahman then there could be no 
Abhava also. Thus, there is no Abhava of negation, which 


means absence of Badhyatva in attributes. Thus they become 
real. I£ Nirgunatva is to be known through the Pramanas, 


. then Nirgunatva is given up, If it is not to be known through 
326 


the Pramanas, then also it is given up. 


A 


So, Hari, an embodiment of innumerable auspicious 
qualities, is the Lord (Controller-regulator) of all and 


there is none, who is equal and superior to Him. 


MADHVA'S APPROACH iS THE RIGHT APPROACH 


That path alone is declared as right wherein Lord Hari 
is worshipped as Gunapiizpa. _And that .4g- not the right path 
wherein the Lord is not given the state of Supremacy and is 
not woneniopes with supreme devotion. The statement of the 
Mahabharata, 326A Glearly states that, that path does not 
help us to seealn the upliftment where Lord Narayana is not 
‘declared as Gunapurna, nee So the doctrines that do not 
declare Narayapa as Gupapurna, the Puranas that do not 
proclaim the Gunapurnata of Lord Narayana and the Sruti 
passages that do not state Narayapa as Gunapurna are all 


lead ‘to 328 


éraatea as. unworthy ace wrong path. So the approach 


of Madhva, based on such statements of the Mahabharata and 


the like, and wherein the Lord is declared as (entirely 


distinct from this world, as Supreme Being to be worshipped 


by all and as sole’ Controller and Regulator, is right. °2? 
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The Mahabharata verse in this way gives a clear exposition 
o£ the doctrines of Madhva school of philosophy in a nut-shell. 


NIRGUNATVA CANNOT BE ESTABLISHED ON THE EVIDENCES OF PURANAS 
AND THE LIKE : 


330 which are classified and 


There are eighteen Puranas 
called Saiva, Brahma and Vaisnava’-* (extolling respectively 
Siva, Brahm§ and Vignpu), In none of these Purdpas there is 
any reference to Nirguna=Brahman of the Advaitins,. So just 


as their Nirguna=Brahman is placed out of the Sruti texts, he 


is also excluded £rom the PurSnas. And it is but proper as 
both the Srutis and the Puranas have the same purport. °° 
Ultimately, all these Puranas do not refer to any attribute- 


less Brahman besides describing Siva, Brahma and Vignu. 


- The purport of the Srutis can be understood with the 


help of Itinhaga°°?' and Purana. Accordingly, one has to try 


his best in understanding the $ruti passages with the help of 
one's study of the Itihasa “and the Purana, So the understand- 


ing of the Sruti should be in accordance with the purport of 
334 


In this way when 


the Sativikapuranas and the Mahabharata. 


the Sruti passages are understood evidently, Visnu will be 


proved as the Lord Brahman. Vadiraja quotes profusely from 


the accepted texts to prove the Supremacy of Visnu. 


The Advaitins contend that the primary sense of the 
Sruti passages should be given up and then it is to be said 


that the Sruti aims at attributeless Brahman, The words Satya, 


Inanah and Ananda?” 


are the terms denoting the attributes 
of Brahman. So to avoid this, the Advaitins suggest to give 
up the primary sense of these terms, If this would he the 
case, then Vadiraja asks that according to the same principle 
why ean't the sense of the texin Nirgupa (sense of attribute~ 
lessness ) be given up and be understood as devolid.of materials 
attributes? If this is not accepted then neither Nirgunatva 


nor identity could be proved. 28) 


Vadiraja opines that the Advaitin's way of understanding 
the Stutis is like starving it to death. That is depriving 
the” Sruti of its proper meaning. So Vadiraja pleads that 
the Srutl be protected by offering at least limited. food 


(instead of giving up totally. the primary purport on implica= 
tion, it is to be understood in different way, that means not 
killing -but protecting by offering the food). Therefore, 
instead of giving up completely the primary sense, lt is 
better to have a limited or ristricted sense. So, the 
restricted meaning of the term Nirguna, then, is absence of 


material qualities.* sd 
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_ BRAHMAN IS SAGUNA 
So far Sagunatva of Brahman is establishea by means of 


cor iptural authority and now Vadiraja shows that Saqunatva 

can be proved by means of reason also, Brahman is endowed 
with innumerable Bhavadharmas, since He is eternally liberated, 
This statement proves the Sagunatva of lord Visnw and denies 


the Nirguna oencePe of the Advaita, 298 Here Muktatva or 


state of liberation means the State of absence of Bandha or 


bondage (Sasara), and this bondage - not there in Acetana 
or non-sentient, This is also not there in liberated souls. Soe 
So this hondage As. in sentient beings who are not liberated. 

As there are Bhavadharmas in objects like pots, likewise, 
“there are also Bhavadharmas in Brahman, Even 1£ the presence 
o£ the Abhévadhamas in Brahman, is taken into account (the 
Advaitins claim the presence o£: the Abhavadharmas’>"* in 
Brahman and mode of cognition o£ those is ag Brahman is not 
an object of Jnana, Brahman is not Creator and s6 on), the 
ebense of Sahsara, as one of the Abhavadharmas, is to be 


accepted, If Muktatva is not accepted in Mukta Brahman then 


Baddhatva as in the Jiva, is to be accepted. Rven then 


' Bhavadharmas cannot be negated in Brahman. Here there are 


two sel£-contradiations (Vyahatis), . One is, accepting Brahman 
as Mukta and then attributing Muktatvabhava to Him and 


secondly accepting Baddhatva in Him, Because a liberated 
340 in this 


one can have neither Muktatvabhava nor Baddhatva. 


f 
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context it must be noted that Vadiraja is not of the view of 


agreeing Baddhatva to Brahman but states the said view only 


to refute the views of others. (The Advaitins claim Brahman 


40A 


as Mayabaddha), ° According to Vadiraja Baddhatva of Brahman 


means not the Advaitins' Mayabaddhatva but Baddhatva means 


ry 


bound in the hearts of devotees, 


Now both Baddhatva_ and Muktatva are not at all found in 


Nirguna Brahman. Therefore, He is to be Saguna. Here 


Muktatva means absence of Bandha, But this type of Muktatva 


is not there in Brahman, since He is Nityamukta, Muktatva, 


in the form of destruction of Bandha, may be seen in the 


liberated souls, who, for sometime, have been Baddha (in 


Safisara) and then by the grace of the lord, have attained 


the liberation, So, Brahman being Nityamukta, there is no 
question of Baddhatva and Muktatva, If this Muktatva is 


‘ 


admitted in Brahman then once again, it is a self-contradic~ 
tion. 341 


Now Vadiraja proves Sagunatva with some other arguments, 


The Advaitins contend that Brahman is Nirguna, being an object 


342 


o£ negative cognition. It means He is AbhavagSraya. 


Vadiraja says that even this Hetu, viz,, AbhavaSrayatva does 


not come in the way of proving Sagunatva of the Lord. Brahman 
is Saquna on account of being the AbhavaSraya like a Kapala 


oo 
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or potsherd. In the potsherd, which is Abhava$raya of jar, 

there may not be the characteristics of Ghatatva and others 

but there are other characteristics such ag form, colour 

and the like, Thus, the Kapala (an absence of jar) helps 

us to understand some other characteristics. In the same 

way Nirguna Brahman may be Abhava$raya or object of negative 
cognition ‘but as a real entity, which is a Pratiyogin or counter~ 
part of Abhava, or negation becomes Saguna. Bven if all the 


chareetéristics are negated, the gharacteristic namely 
Abhavag$rayatva or the fact of being an object of negative 
cognition ig there and it proves Brahman to be Saguna, So 
making use of AbhEvaérayatva characteristic (Hetu) in proving 


Sagunatva is not a defect. Thus, this Hetu, Abhava$rayatva 
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is not seen where there is no Sagunatva. Otherwise, doubt 


or question may arise as to the Abhava of what? So wherever, 
‘this AbhavaSrayatva is seen, there-ds an entity with some 

¢ i ad — 
Guyas. So Sagunatva is inevitable. There may be Abhava-~ 


$rayatva or not, but there is no harm to Sagunatva. Muktatva 


is a Bhavadharma and thus Brahman is Bhavadharmin, °** Here 


Bhavadharma means an experience o£ eternal nature of eternal 
intrinsic bliss. The Bhavadharmas o£ Brahman, that are 


Characteristics, are unlimited. 


Now, if Vyavaharika-satyatva’*” or empirical reality is 
stated for Muktas and to their Muktatva, then also the statement 
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I 


is self-contradictory in two ways. If Vyavaharikatva is 
attributed to liberation, then it is as good as opposing the 
, very Muktatva. Accepting Mukti and rejecting its Dharma 


viz,, Muktatva, is one defect; secondly let one be Mukta 


but not have Muktatva. ‘Tt is ag good as saying that Brahman 
is eternal’ but there is not eternity in Him, So Vyavaharika- 
satyatva cannot be attributed to the Lord to prove Him as 

q 


Nirguna, bécause'He is eternally liberated and hence the 
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question of Vyavaharikatva does not arise, So rejecting 


t 
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Muktatva in the Mukta, is as good as saying, let there be 


a Vipra having no Vipratva, “Let one be rich without possess- 


‘ ing any money, #247 ' : 


' 4 ‘ i 


e 


a" vadirdja asserts that the text Kevalo nirgunasca should 


be understood as Brahman. is N Nirguna or, devoid of material 


qualities, The Seuts also declares that Brahman is Blissful 


“as He possesses eternal and unlimited bliss. The Sruti does 


‘ not discard the blissful nature of Brahman, Because of His 
Bliss£ul nature, He ‘is called Blissful. When the sense of 
the term Sukhar arupa is evident and not incompatible, there is 
no’ reason to give it up and to understand a different sense. 
Because, Laksana functions only when there is a primary sense 


eat When the Sruti passages 


and the same becomes incompatible. 
: es 
convey compatible sense, there is no need to give up the 


primary (expressive) sense and understand some other sense 


F 4 
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by implication, The Sruti states Brahman as Sukharupa, since 
His very nature is really and absolutely Sukhamaya. °* T£ 
Brahman were not to be a Sukharupi then the Sruti-would not 
have praised Him, like that. In the same way, if Mukti is 


not understood as Sukharupa, then it becomes the Mukti of 


a49 _Sukhasvarupa and Sukharupatva go together 


logicians, 
always, If Bhavarupadharmas are denied in the Muktas, then 
Sukharupatvadharma wili also cease to be there, Then the 
Hetu Muktatva would become removed and absent and this would 
lead to the absence of Muktasvarupa in'Brahman. So the state 


35 


of Mukti°°° intended by the Advaitins, cannot be found on 


account o£ the absence of the Hetu-Muktatva. And if Brahman 


is stated as Nirguna (attributeless) then, that Nirguna-Brahman 


will not become the topic of the Bruti.>>+ 


& 


In the Srutis, both in the beginning and at the end 
Brahman is ‘glorified as an embodiment of unlimited auspicious 
qualities; so how can the term Nirguna, coming in the middle, 


establish the attributelessness of Brahman? Therefore, it 


should mean that the term Nirguna denies the possibility of 
2 


the Prakrta~gunas (Sattva, Rajas and Tamas).°” 


APPARENT. MEANING OF NIRGUNA ‘SRUTI Is NOT CORRECT 
. The Nirgunatva indicates the absence of Prakrta-gunas. 


Tf one more negative particle is added as Nairgunyah na, then 
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it gives the sense of affirmation. It affirms that the Lord 


is Saguna (He is not Nirguna). °°? 


According to the Advaita, it cannot be said that Nirguna- 


$ruti negates the Bhavadharmas. Because the Sruti: Neha 


nanasti kincana’>>* denies all the Bhavadharmas in Brahman 


according 'to the Advaita. If this is so then Nirgunatva- 
dharma is also to be denied on the same ground. If Nirgunatva~ 
dharma alone is regarded or accepted then'Neha nana...' 

$ruti becomes invalid. Therefore, it is better to accept 


the meaning of the Nirguna$ruti as absence of three Prakrta-~ 


gunds, or material qualities, by which validity of all the 


Sruti=passages remains unharmed, °>4 


Now, if it is stated ‘that the Lord is Nirguna, then on 
account of Nirgunatva~rupadharma and Vacyatvarupadharma (guna), 
He becomes Saguna, If He is known by Laksyartha, then on 
account of Laksyatvartpadharma, He becomes Saguna, I£ both 
these Vacyatva and Laksyatva are given up, then He becomes 
Abodhya and this aAbodhyatvawdharma is attributed to by which 
He becomes Sagima. °°? 


! - 


If Nirgunatva is Mithya, then Sagunatva is thus proved 


easily. The NirgunaSruti cannot affect or cause any sublation 


r 


to Saguna~Sruti, because NirgunaSruti is Mithya. If Bhava~ 


\ 
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rupadharmas are alone negated or denied,then Abhavadharmas 

3 | 
could be traced and mentioned as real without any difficulty. 
So the Anyonyabhava, one of the Abhavadharmas, becomes real 


and it ptoves and establishes the absolute difference (Bheda) 


between the Lord and the Jiva and the Jada. Here Anyonyabhava 
may ke known in respect of Sarvajhatva of the Lord and 


Alpajhatva of the Jiva. The two are distinct to each other. 


This difference is not the Erthaktva of the logicians?”>* 


which disregards any relation, Vadiraja states that though 
4 

the Lord and the Jiva are absolutely different, they have 

the relation of Bihbapratibishbabhava. Pratibitba cannot 


have the existence without Biba, So Prthaktva of the logi- 
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cians is not the Bheda of Tattvavada. 


So, Nirgunatva' may be real or unreal, or it may convey 


the sense of Abhavadharmas; Sagunatva is unharmed, Hence, 


Bhavadharmas are to be admitted inevitably by Nirguna$ruti 


as admitting Abhavadharmas. Bhavadharmas, such as Jnatattva, 


Visayatva, Abhavadharmagrayatva and others are to be accepted. 


Vadiraja promises that the text Tattvamasi also indicates 


the Bheda of Anyonyabhavarupa. Bheda or: difference between 


Tat and Tvam is BhavarupaviSesa. The Advaita cannot deny 


this difference for having not admitted Bhavarupavigesas. >>! 


H 


I 
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REFUTATION OF VYAVAHARIKAPARATVA TO $RUTIS AND GUNAS 
The Nixguna Sruti cannot attribute Vyavaharikatva to 
other Srutis or to Gunas. This $ruti with its primary power 
May Geny the presence of Gunas in Brahman, But on implica- 
tion, it cannot give up the Bhavagunas such as Sabdatva and 
Githe like that are Agraya to its Svarupa at the same time, 
But really speaking, like Bhavagunas such as Sabdatva and 


others, it cannot deny Bhavagunas o£ Brahman such as Sarvajhatva 


and others. Therefore, here the primary Yrtiti or power is 


more important since it conveys the acceptable sense, °° 


The Nixrgunatva of Brahman, proclaimed in the Nirguna Sruti 


358A that are Sabdatva 


will not cause any harm to its Upajivyas 
and the like which are real. On the same ground, the unlimited 


Bhavadharmas such as Sarvajnatva, Sarveévaratva and so on, 


g@annot be denied by this Nirguna-$ruti. But this Nirguna~ésruti 


definitely denies Durgunas or demerits, and also material 


Gunas such as Satva, Rajas and Tamas, >> 


The Sarvajnatva and the like (which are the Bhavadharmas 
are also Upajivyas like the Sabdatva of the Nirguna-Sruti. 
So this $rutl should be meant that it affords protection to 


similar Upajivyadharmas. And the Bhavadharmas such as 
ow a = ‘ 
Sarvajnatya,others, are self-Upajivyas and are absolutely 


found in the Lord. ‘Thus, having resorted to Bhavadharmas 


such as Sabdatva and others, how can the Nirguna~$ruti deny 


an, ble 
S 
Ge 
panomned 


y 
‘or Qiscard other Bhavadharmas. It is riot possible, bike, 
there there is a pot it is not proper to deny its presence. 769 


Thus, all other $ruti-passages that declare the Bhavadharmas 


of the Lord such as Sarvajnatva and others become Upajivya 

to Nirguna-Sruti. Therefore, this Nirguna~$ruti cannot deny 
them, The Prakrtagunas are those, that are with changes, 

seen in the Sivas’ and not in Brahman. So this Sruti proclaims 
| that Prakrtagunas are not ‘there in Brahman, It'does not deny 
Bhavadharmas of Brahman such as Sarvajhatva ‘and others, that 


are Aprakrta, So as other Srutis would become Upajivyas 2°? 


i} ¥ 


real, they also declare the auspicious attributes of Brahman. 


: : ‘tag oni i ‘ : eres 
And hence, Vyavaharikatva cannot be attributed to both Srutis 


and Gunas of Brahman, 


BHAVA OR POSITIVITY ‘IS PREFERRED TO ABHAVA OR NEGITIVITY 
The Nirgunagruti is supposed to be a Sruti that gives 


the sense of Abhava or negation, absénce and hence it is 


Called AbhavaSruti.' And the other Srutis that convey the 
sense of Bhava,existence, presence are known to be Bhava-~ 
‘$rutis. 


‘ 


¢ 


The Nirguna$ruti is 4 denoter of Abhavadharmas and 
others are of Bhavadharmas, Among these two types of Dharmas, 
it is better to get'retained Bhavadharmas of the Lord. 


Moreover, scholars say that there is difficulty in respect of 
; | 
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Abhava. It means, it is a difficult task to prove the Abhava-~ 
dharmas in Brahman, whereas it is easy to prove the Bhava- 


dharmas in Brahman. °©” 


, In the text Neha nanasti kincana, the term Kincana 


conveys the sense of Bhava Vacyatva and Bodhyatva of some 


‘kind, So really speaking, there is no scope and possibility 
to accept only aAbhavadharmas in Brahman, So admitting 


Abhavatva to that Sruti, becomes self-contradictory, As 


Bodyartha is real, the Bodhakagruti is also real (unsublated), 
As the Sruti is beginningless and eternal, its meaning is 


also eternal and beginningless. So Bhayaguna is to be 


363 


admitted as real,~°~ The Sruti Neha nanasti kincana denies 


only difference in Brahman and not the presence of Bhava- 


dharmas in Brahman, 


The Bodhaka sentence would not exist if there had not 


been the Bhavadharma viz., Vaktrtva in Lord Hari, who, dis- 


closing the Vedas, taught them to others. Then the Srutis such 
as ‘Neha nana...' and others, being absent, would not have 
conveyed any meaning. Further, the absence of that would 

be a severe defect in the form of Svarupahani (sel£-destruction}°* 
Therefore, Dharmin must be taken for granted, otherwise 

Brahman would cease to be there. The term Iha, in that Sruti 


establishes Satyatva of Brahman. 


10 


Tk the Bodhake sentence is megaxded as Vyavaharika-satya 


or empirically realy then Bo dhya-Brahman will have to become 


Wyavahirika-satya,, Acconding to the Advaita, Vyavaharika- 
gatya means, ultimately total negation ada Thus, 


Brahman Himsel£ becomes totally negated, 287 


And if the Sruts does not impart real knowledge, it 


becomes Atatevavedaka, Then, how can it be the destroyer of 


Avlays? Therefore, + 5 Brahman is agcepted and declared as 


real, then, the grutt, which gives the knowledge o£ Brahman, 
366 


‘should also be taken as real, A Sruti- o£ superimposed 


reality cannot convey or describe real Brahman just as a 
barren woman (a woman of , Superimposed womanness ) cannot 
; beget ony children, So, it is to be admitted that Nirguna- 
~ §ruti denies only Prékpta-gupas in Brahman. Therefore, 


Vadiraja asserts that Nirquna-Sruti, being attracted by the 


auspicious, supreme: and extranordinary personality of the 
lord, dees not deny: the Bhavarupadharmas, whereas by discard<- 


367 


ing the Prakrta-gupas, it gloric: 3 the Lord. In this way 


Bhava is preferred to Abhava. © 


EXPOSITION OF THE nircuna-Srurr°® 
On accepting the Advaita view, there appears contradic- 


tion among the Sruts texts. “Esg., the Srutis Ekamevadvitiyai 


Tattvamas1 268A 


— ‘the like, and the Nirguna Sruti, since 


9) 
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conveying the sense of Bhava and Abhava respectively become 


contradictory to each other. The text Ekamevadvitiyah indi- 


cates Ekatva-dh rma, whereas the Nirguna~Sruti debars all 


the Dharmas in Brahman, I£ the Nirguna-$ruti is regarded 
as Pramana or valid then the Ekamevadvitiyah Sruti becomes 


Apramana or invalid, Then the intended oneness of identity 
| . 

would not result, 7° If the Ekamevadvitiyah Sruti is 

regarded as valid, then the Nirguna-Sruti becomes invalid, 


And that will prove supremacy, Gunapurnatva and the like of 
Brahman, And again the intended oneness or identity would 
not be there. So on account of mutual contradiction, the 


 $rutd passages of both the types seem to be invalid (sublated), 


The connotation of the words depends upon the usage 
of the learned. Therefore, the usage of the learned is 
“to be taken into account. If it is not taken as authority, 
then the literal meaning of the words may differ and become 
incorrect, The word Pahkaja is not taken to mean a frog, 
but the usage of the learned reveals that the term denotes 
‘lotus'. In the same way, the word Suvarna cannot mean 
‘fire’ on account of Yaugikartha~possessing dazzling 
brilliance.* So ignoring the understanding of the usage 
o£ the learned it is not proper to accept the Yougikartha 
viz., devoid of Gunas to the term Nirguna, According to 


the Advaita, there can be no usage that aims at Brahman 
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370 the term Nizqupa- 


is primarily used in Brahman, And for this, there is support 
371 


since Brahman is not Vacya by any words, 


of the usages in Srutis and smrtis. 

Therefore, the meaning of the words when employed to 
convey a certain object, is to he taken without prejudice 
er harm to the basic characteristics of the object,, like 


the word Guru,, The term Guru could be used in a teacher 


on account of teaching quality, etc., in case of a weighty 
object (stone etc.) and‘also in, respect of variegated. So 
the basic features are to be taken into account when a word 
' Ls to be employed to convey certain objects, . In the same 
way, the term Nirguna, when employed to Brahman, with res~ 
triction, denies the ‘three Prakrta-gupas and not the other 
innumerable auspicious Gunas as in Kanyakanudara. Here, 
Anudara does not mean that the girl has no waist but it 


conveys that she has a very slender waist. oe 


So depending on the context, the meaning of the term 
differs, The term Nirguna when employed to describe an 
ordinary man, it may give the sense of absence of Sadguna 
in that man, and if the same word, when applied to Lord 
Brahman =< an embodiment o£ auspicious qualities it gives 
the sense of the absence of Prakrta-gunas and not Aprakrta- 


gunase 31° 
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NIRGUNA MEANS DEVOID OF THREE GUNAS ACCORDING TO THE BHAGAVATA 


Lord Hari is totally disassociated from Prakrti and 
Prakrtastattva. Hence, He alone can be called Nirguna. He, — 
who worships the Lord Nirguna, will also become Nirguna, that 
means by Lord's grace, he, being released of the Prakrti- 
bandha, will attain Mukti. Thus, lord Hari is glorified as 


Nirguna in. the BhEgavata, Hence, on account of’ the absence 
_ OF. three material qualities and being embodied with all the 
auspicious Gupas,. He (denoted by (“the Nirguna-Sruti) is 
| Brahman} who is absolutely Sud uddha. 374 When the devotee with 
‘His grace gets released £rom the ‘bondage (Prakrti constitut~ \ 


ing ‘three Gupas- sattva, Rajas and Tamas) and attains 


Muktd, (state of the absence of the effect of three Gunas) 
how can then the Lord be a Sabala (impure due to the associa~ 


-tlon of three Gupas)? When River Gahga, since touching the 


holy feet of the Lord, has become holy and pure to all, how 
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then the Lord be Ampure? - eas Vadiraja. 


And moreover, the description | of Mukti is Nirguna has 


‘ to mean. beyond trinity (free from three Gunas),: If it is 


interpreted as devoid of any Guna, then no body would long 
| 376 | 


for and try. for such Mukti, 


mHeD BLE avata, undoubtedly states that Lord Hari is 


Nirauna on account of the absence of three Gunas. And the 
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same term is also applied to Muktas secondarily, since they 


too, for attaining Mukti, are freed from three Gunas,°?7 


Further, Vadiraja discusses the topic in most appeal- 


ing and different manner. Siva has Prakrta form and his 


worship will become the cause material wealth (progress). 
Lord Hari has Aprakrta or extra-ordinary form and His 
worship would become the cause Aprakrta fortune (Mokga). 
This also proves that the Lord Hari 1s Aprakrta means 


Triguna-$unya, The Aprakrta form of the Lord is of the 


nature of Cit only, And this form is Satya and Nitya. Hence, 
Aprakrta qualities such as Sarvajhatva (Omniscience), 


_Sarvagaktitva (omnipotence) of the Lord are eternal. They 
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will never get sublated. So the Nirguna should be under= 


stood as devoid of three Prakrta Gunas. 


s | t ‘ 
THE SENSE OF ABSENCE OF QUALITIES‘ LEADS TO MUTUAL CONTRA- 
~DICTION 


in the same context, 272 (6th Chapter Sve.Up.) the term 


Sarvavid denotes Omnise sence: °° Likewise Ekah, BDevah, and 


Sakgi etc. are the words found in the same passage, that 
declare Lord Sesinan as Saguna (having Sadgunas or auspicious 
qualities), When all the words give the sense of Sagunatva, 
it is inpzopar to deny the Gupas in Brahman by a single word 
Nirguna of the same sentence. Otherwise, there arises mutual 
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contradiction among the words of the same sentence,” Lf 


Eko devah of that sentence is to be supposed as Anuvada??t4 
(secondary) then on the same ground, the Nirguna-word 


should aiso be considered as Anuvada. Therefore, in the 


same sentence, this is not correct to have such discrimina- 


tion, .Moreover, a single word of a sentence cannot deny 


the purport of other words of the same sentence, 


é 


So, if the term Nixguna is ites to mean as devoid of 
ay t 


all qualities, then, Ekatva, too, being a quality, is to be 


denied, nue Nixquna, dé undarsuscd as. absence of quali-~- 


ties, deads to mutual Siesiinie. “ Ekatva, Devatva etc., 


are the qualities denoted by that verse, Among all these 


qualities, preferring the only one quality, that is Ekatva? 
if£ other qualities are denied account of the term Nirguna 
therein; then it becomes as good as saying that there is 
Gifference in the homogeneous delicious food of the same 
vessel. So, if other Gunas are to be denied, then the 


Ekatva shoulda alsa be denied. ALL ‘he qualities conveyed 


by the terms, from Eka to Kevala, eye to be taken into 


‘account, As the term Nirguna cannot deny the Ekatva, 1t 


"also cannot deny other Gunas conveyed by the intervening 


terms of that sentence, 


The Lord incarnated Vedavyasa does not admit the 
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negation of even a single Guna. In the Brahmasutra, He 


entem @ ome 


states=- "SarvadharmopapattesSca," which clearly declares 
that the Lord is an embodiment of unlimited qualities and 

is devoid of all demerits. The $rutis are to be interpreted 
in accordance with the Sutras. And these Sutras, composed 


by Vedavyasa, admit auspicious qualities of the lord and 
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never deny them. 


THE SRUTZ WORDS, SINCE Co DHARMA-VIDHAYAKA SENSE, ARE 


All the words of this Sruti state one or the other 
meritorious qualities of Brahman. Therefore, they are more 
powerful, If the ni pretix, conveying the sense of negation 
in the term Nirguna, is separated and added to all the words | 


of that Sruti-text independently then Ekatva would be no more, 


And if it is not dissolved and not added to others, then 


there is no (meaning) sense in saying that it protects the 


Ekatvadharma and denies all other Dharmas. °° 


t 
“ 


THE SRUTIS ARE NOT ANUVADaKas-&* 


The Advaitins hold that certain passages of the Sruti 
are Anuvadakas, mere repetitions and hence £it to be rejected. 
If this is so, then there must be some indicative terms such 
as *"Yat', *Tat' and the like. But such indicative terms 


are not there in this Nirguna Sruti. So the words of this 


I 
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Sruti or the whole passage cannot be considered as Anuvadaka. 


The presence of indicative terms may be found where there 
are both Anuvada and Nisedha in only one sentence or passage. 
385 


Otherwise Na is used separately in difference sentence, 


To declare certain data as Anuvadita, it must have been 


already conveyed by some other Pramanas. There, the question 


of negation does not arise. If Nisedhakatva is understood 


by the word Nirguna, then all the Dharmas of that sentence, 
including Ekatva become invalid, When’ the Dharmas are 


Anuvadita (invalid) then those need not be negated by the 


Nirguna word, Thus, on either grounds, the Nisedhakatva is 
“not the intended and suitable meaning of the Nirguna word 


? — 


in this context. In this way, there arises the defect of 


mutual dependence, 78° 


. And even 1£ the term Nirguna is 
understood as rejecting the Guna, it cannot deny the Dharmas 


_ such as Ekatva and others, It.is to be questioned whether 


the Anuvadita Dharmas (Sagunatva etc., according to the 
Advaita) are conveyed by the Pramanas other than the Vedas 
or by the Advaita or by Veda~Pramanas? Let the Dharmas be 
-Gonveyed by any means, the Anuvadakatva gannot be conveyed 
ana attributed to that. Because, the qualities of the Lord 
such as Sarvajnatva and the like, are eternally conveyed by 
the Vedas. 2264 So they need not be conveyed by any other 


Pramanas. Therefore they cannot be called the Anuvadita 


Dharmas. I£ these Dharmas stand conveyed by the Sruti, then 


algo these cannot ke rejected by the Nirguna Sruti, Whatever 
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is conveyed by one section of the Sruti, cannot be rejected 


by another section of the same Sruti. Otherwise, the very 


validity of the Sruti gets affected, So the Anuvadakatva 


Cannot be established in respect of the Saguna passages. °°! 


t 


Further, the Ekatva and the like, are unaffected even 


when they are accrued with Anuvadakatva. In such case, they 


‘convey the object o£ knowledge as it is, Hence, it will not 
Become invalid. Agnithimasya Bhe bhesa ajam conveys that fire 
‘destroys snow. mn fact hegones well-known and £irm by 


this statement, so the Anuvadakatva will not cause any harm 
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to ‘the purport. Because, it has conveyed what 44 coné irmed 


by direct observation, So the Anuvidakatva has nothing to 


do with negation, Thus, the N urauna: Srutd will not deny or 


reject the Bhavagupas ouh as derveifatys and the like of 
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Brahman conveyed by other ‘Srutis. So the Sruti opines 


that all the Gunas of the lord are svabhavika and hence the 
question of denying them does not arise, 39° The Gunas of 
the Lord cannot be considered as Wavaharika, since, even 
before creation, all these Gunas were there as they are even 
today. The eternal Veda proclaims them as eternal. SPOR og 
Vyavaharikatva cannot be ascribed to these cunas that are 


ine ’ ; ts -~ - 
unsublated for ever. The Sruti Yavad Brahmavistitah tavati 


wa 13908 Clarifies that both Brahman and $ruti are beginning- 
less and eternal. The Srutis are Nitya, that means they get 
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manifested from the Lord at the time of creation, So the 
creation is manifestation in respect of the Vedas. Therefore, 


: 


all the Srutis are Satya and Nitya. The Nirguna Sruti, hence, 


denies the Prakrta~dharmas that are different from the Nitya- 
dharmas of the Lord such as Kartrtva, Bhoktrtva and Phala- 
datrtva etc, Hence, it is to be admitted that the term 


Nirguna does not belittle or reject other Sruti passages. 


_ Here Vadiraja ap ses some Srutis and the statements 
o£ the Bhagavata in defence of Guna~declaration, These state- 
ments clearly state that Lord Brahman is Sarvagunaparipurna, 
possessing all the good qualities. There is no limit so 
far as His ocean of qualities is concerned. Even thousand 
faced Sega cannot count His auspicious qualities, Thus, 


all these statements establish the Anantatva (infinity) of 
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the auspicious qualities of the Lord. 


Further, if the Sruti words are dissolved as Kevalan 


and Anirgunagca then the purpose will serve very easily. 

The expressive meaning will remain unharmed. It conveyes 
uncontradictory and unsublated sense as Brahman is not devoid 
o£ qualities, This explanation also removes the mutual 


contradiction and proves the Ekavakyata.°?4 
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THE ADVAITA INTERPRETATION?” IS SELF~CONTRADICTORY 


Now, if it is argued that the passage Kevalo nirgunagca 


(Sve. Up.) denies all the Gupas, then it will lead to the 


rejection of Jfiana, Ananda and the like of Brahman. I£ 


Brahman is understood as of the nature of Jnana, Ananda 


and the like the Nirguna Sruti, if understood according to 


the Advaita, will also reject these Dharmas when interpreted 


as above, °°4 Z£ the Dharmas - Jfiana, Ananda and the like 


are said to be identical with Brahman, then on the same 
grown Gunas (Dharmas) such as Sary arva jiatva and the like, 


are alge to. be understood as Adentical with Brahman. The 
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$ruti Neha nanasti kincana denies the difference between 


Brahman and His qualities. So let there be Abheda between 


the Lord and His qualities, ??> There is no impropriety in 


this. The Nirguna Sruti. rejects the qualities that are not 


identical with Brahman. So the Gunatva and Ekatva can be 


ee As the above Sruti =- Neha nana... 


present in Brahman, 
directly rejects the Bheda, there is no possibility to think 


of the BhedSbheda in Brahman, The Gunatva and Ekatva may 


be present in Brahman at the same time and it is possible 


with the help of the Vigesa, °°O4 


Further, i£ something is not possible to a person, the 
very possibility cannot be ruled out completely. Because 
it may be possible to another man. In the same way, everything 


a 
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is possible in Brahman. In the Bhagavata, the Lord declares 


Himself as Ananta. He clarifies that each Guna is complete 


in itsel£ and unlimited and it is cognized as Ananta by Him. 
Thus, the Gunanantya o£ the Lord refers.to each quality,??? 
All this is possible with the help of the Vigesa, which is 


oom 


also called Bhedapratinidhi since it assists for Bheda~ 
vyavahara where, really speaking, there is no Bheda at es Peta 


The Brahmasitra- Atmani caivam vicitrafca hi (II-i-29) states 


? 


that the Brahman is endowed with this ViSesa~-power that 
ascertains the Gunahantya of Brahman without any contradic- 
tion, 299 


THE SARVATNATVA AND THE LIKE ARE, ALSO BRAHMASVARUPA 
The Advaitins contend that Sarvajnatva of Brahman is 


Sopadhika (conditional), And whatever is Sopadhika is not 
absolutely real, 2954 Because, to gain Sarvajnhatva, the know- 
ledge of the whole-world is necessary. When the world is 
caused by Mithyopadhi, the knowledge of that should also be 
caused by Mithopadhi. So the Sarvajfiatva (an attribute of 
having the knowledge of Mithya-world) being Sopadhika and 
limited, it cannot become identical with the nature of Brahman 
which is NixupSdhika (unconditional - unlimited). 


But Vadiraja argues that the world cannot be Mithya, or 


Sopadhika, It is not caused by any Upadhi. The world is 
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real, Its reality is conveyed by the srutis.°” So the 


Sarvajhatva is not Sopadhika. And both, the Sarvajnatva 


and the nature of Brahman could be stated as one and the 

game, 40° The Mithyatva of the Advaitins is self<imagined 

and superimposed, If there-is any doubt regarding the 
reality of the world, then why not the same case regarding 
the ‘unreality o£ the world, Thus, this visa ox mutual contga= 
diction about the reality o£ the world (personal views o£ 
different sects) will not affect and harm the Sarvajnatva 


of Brahman, which is conveyed and proved by the Srutis, 202 


“Further, the identity of the world with Brahman cannot 
be stated on the basis of the identity of Brahman and 


Sopadhika Sarvajnatva, since both Sarvajnatva and the world 
are ‘Sopadhika. 


Moreover, their view is also unsound, Because, the 
knowledge of a pot ‘is of Manorupa, but the pot itself is 
not of Manorupa. The pot is outside and mind is inside, 4044 
In the same way, the knowledge of the whole world (Sarvajhatva) 
is of the nature of Brahman and not of the world. Further, 
the knowledge of the world (may be MithyS according to the 
Advaita) is real as the knowledge of the silver in the 
conch-shell and o£ the serpent in the rope is real, since 


it is cognized by the saksin. In the same way, though the 


ore ee! 
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world is héld to be Mithya, the knowledge of that need not 
“be so, Therefore, there is nothing wrong in considering 
Sarvajfatva as identical with the Brahmasvarupa, #92 If it is 
argued that on account of the Mithyatva of the world, the 
knowledge of that also is to be taken to mean Mithya, then 
why can't the object of real knowledge be considered as 
‘xeal, “As the knowledge of Brahman is real, the objects 
(world etc.) of His knowledge, should also be treated as 


1, * The knowledge of Brahman is real and Yathartha, 


404 


‘rea 


so the Objects relatéd to’ that knowledge are also real, 


Further, Vadiraja questions regarding the Sopadhika~ 
‘gaepatnatie itself, Is it mixed with the world caused by 
the Upadhi or is it only termed or, indicated by the Upadhi? 
If it is admitted that the Sarvajhatva is mixed with the 
world caused by the Upadhi, then it is as good as, saying 
that there is no Sarvajfiatva, since the very Upadhi in the 
Advaita, is Mithya. . 
cs pte Looe a 

‘Secondly, the Sarvajfiatva cannot be termed as it is 
indicated by the Upadhi. As light of the sun, which is 
identical with the sun, in the same way, the knowledge 
present or abiding inside though having connected with the 
outside’ world, is identical with that person, _ So the 
Sarvajfiatva of Brahman is-identical with Brahman. Further, 


¢ 
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iz the knowledge related to the Mithya object is taken to 
mean Mithya, then the knowledge of Brahman too, is to be 
regarded as Mithya since having as its object, the Mithya 
world, Then it amounts to (saying that Brahman too is 
Mithya. According to the Advaita, the knowledge of Brahman 


has delusion, But in the Siddhanta, this defect is not 


there, Because, Lord Brahman has the knowledge of, the real 
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world. So.He is of the nature of real Jhana. Thus, the 


 SazvajMatva of Brahman becomes unsublated and this in turn 
suggests that all the Dharmas of the Lord are of His very 
nature, With the help of the VisesaeGunagunitva, Ekatva- 


anekatva etc,, are possible in the Brahman, “°° Therefore, 
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like Sukha, all the qualities are identical with Him. 


The Advaitins declare. that the Brahman is of the nature 


o£ Jhanananda. They do not contend that the Brahman alone 


is there and not the Jfiana and Ananda, So also there is 
nothing wrong in declaring that the Brahman is of the nature 
Of unlimited qualities. And all these qualities are identi- 
Cal with the Brahman. There is no charm. and reason to 
lessen and limit the number of qualities in the Brahman, 

. SO Gunata, Gunita, Sukhita and Sukhata are all possible in 
the Brahman. They are not contradictory. The Sruti- 


Vi jnanamanandam Brahma*?74 states that the. Lord is of the 


nature of Jana and Ananda. And the Sruti- Anandah brahmano 
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yiavan*°7® 


specifies that the Brahman is possessing Ananda. 
Thus, the first statement proves Sukhita in the Brahman and 
the second the Sukhata in Him, On the same ground, Gunata 
and Gunita are also established. * 8 Thus, Vijnana, Ananda 


aD? 


atCey, gonvey. the presence of Annunerable qualities in the 
.Brahman and not merely the Svar arupa of Brahman. Though they 
are identical with the Brakman, ween the help of ne Concept 
of Vigesa, they are liable, ‘also for Bhedavyavahira. 409 


In this way, the ixqupantrutt will also not cause any harm 


to other Saqun upacbrutis, but negates only the vicious quali~ 
ties~ extkeke qualities in Brahman, 


ws 


THE REFUTATION OF akeanpArruavapa‘©° 


The Advaitins opine that she Sruti passage~ Satyam 


jfZnem ats is 
the question-- ‘Kim -Brahma. Therefore the ahove Sruti passage 


Svarupamatrapara, It may be an answer to 


gives the Akhangaxtha.. But this is not correct, Because in 


an example- KaScandrah (who is moon?), the question is asked 


to know the special features of the moon. One may be knowing 
already the moon as an ALluninating objact of the galaxy. 

But to now more about the ‘moon i.e, its special features, 
he asks that question, _ Therefore, it is not an ordinary 
question but it is a particular question -(Dharmavacaka) i.e., 
the question is- ‘What are the special features of the moon? 


Who is possessing the Sandratva? and 80 on, #20 T£ the 


‘4 


question is meant to refer to Svarupa only, it may be taken 


to mean as Candra only by nature, but that is not wanted, 


It ‘is something more that is enquired into, i.e., the special 


features o£ the moon, 


In the same way Kiih Brahma is not an ordinary question 
related to Syarupamatra. Here.also, to know the special 
features of the Brahman, the question is asked. So the 
Sxuti~ Satya jhanah,., is a reply which is.the relevant 
Laksanavakya, And: this Laksanavakya states the special 
features of the Brahman such, as Satyatva, Jnanatva that are 


not found elsewhere, It declares that all these Dharmas are 
complete. 41+ _ If it ds taken to mean. Svarupamatrapara, then 


there would.have been only one term and not more terms. , 
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‘In that.case, other terms would become useless, By way 


of Laksana it is not befitting to say that Satya is ‘other 


than Asatya,’ Jnana stands for ‘other than Ajhana’ and 


Ananda stands for ‘other than Duhkha.' In such case, in the 


oft-quoted passage ‘'Gafigayahh ghogah, the. term Gahga will have 
to mean ‘not Agahgqa' instead of the bank (Tira) as understood 
by one and all. ‘Then both Gafiga and Laksya~bank appear to he 
conveyed by Lakgan which is absurd. In fact, the terms Satya 
and the like convey the Dharmas of Satyatva and the like of 
the Brahman. The term Satya itself negates the possibility 
of Asatya.. These terms directly convey the Dharmas of 
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Satyatva and the like which is the primary meaning of those 
terms. The Laksyartha (secondary meaning) is taken into 
account only when Mukhyartha (primary meaning) gets sublatea, #19 
: The basic fact is, without Mukhyartha, there cannot be 
Lakgyartha, **4 The Advaitins may say that the Brahman, though 
not having Satyatva, is not Mithya being of Sadrupa. But this 


‘is not correct because, without Satyatva there cannot be 


sadripatva, “44 


having Sat atvar, phould also be taken to mean Sadrupa, The 


on 1 


- Satyatve end, the /SaGrlpatva go together always, And wherever 


Otherwise. horns of the rabit, though not 


there is no Sat atva,, there is no Sadrupatva. Therefore, to 


¢ pt 
admit Sadriipatva dn the Brahman, the Satyatva must be accepted, 
; Otherwise, ne Brahman cannot he of the Sadrupa as a head, 


when shaved, is deprived o£ hair, 415 


Tg, dt is said that the term Satya conveys the Brahman by 
k ana, ‘then there must be something else to be V Vacya and 
real (hy which te Brahman is implied and suggested), And 
- that real could be the world. So if the Brahman becomes 
" bakeya - - secondary meaning, then the wordd becomes Vacya 
(primary meaning), Thus, the Laksana of the Advaitins promises 
to guarantee two real. things, ~ world and Brahman, And this 
Lekeits Brahman, _ becoming real, | wili not give up the Satyatva 
of its oun. . So conveying of Satyatva and the like is 


1 t 4 
yt 


inevi table * 
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Likewise, if, the Sruti- Tattvamagi “+6 is treated as 


t 


Syaru amatra ara, then the Aikya cannot be termed in Brahman 
since according to the Advaita as the Brahman is devoid of 
all the Dharmas, this Ailkyadharma too, cannot be traced there, 
When the Aikyadharma is not there, identity of Brahman and 


Jiva is not possible, Thus, this Sruti conveys the primary 


sense Bheda. “27 


' s 
4 « “+ aon ~ 


amines @; omens 


_.$0 here the Laksana is not. meant as conveying the 


f 


secondary meaning, but the term Laksana refers to special 


or extra~ordinary features of Brahman. That means it conveys 


the Dharma such as Satyata, Jianata and Anantata. 


> 


Even if the Advaitins deny the Dharmas such as Satyatva, 
Jhanatva etc., their intended Akhandartha is not proved and 
established and Sakhandatva is not dropped. Because, the 


Advaitins may negate the Dharmas viz, Satyatva and the like, 
but cannot deny Laksyatva, Amukhyarthavisayatva and the like. 
These Dharmas are unaffected even at ‘the negation of Satyatva 


ete, “18 in fact, Akhandatva is also a Dharma, If this too 


is negated, with a view to declare Brahman as Nirdharmika, 


. then, Sakhandatva occurs automatically, Because, Abhava 
419 


(negation) of Akhandatva means Sakhandatva. 
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EXPOSITION OF THE CONCEPT viSEsA 
“The relation between substance and attributes is one of 

the ‘intriguing problems of philosoptiy. It nae well-high taxed”) 
the ATONE and‘ ‘resources of philosophers in the East and 
in the West, Madiiva' s contribution to the solution of this 
problem is both original and significant. He has satoaliy:: 
contributed a new ‘idea, the concept of ViSegas - to the treat~ 
ment o£ this philosophical problem. Tt is an outstanding 
discovery o£ his. Madhva accepts a relation of 'colourful 


identity (Savidegabheda) in respect o£ coessential attributes 


and difference~cum-identity (Bhedabheda) in the case of tran~ 
sient attributes, 7 . | 
Ol Khandite bheda alia gai sySdvastu na na bhedavat{Tv) 


He ‘as ‘thus ‘made a ‘striicing efforts to rise above the ‘dualism'‘ 
of subs tance and eepi bates: and combine them into a homoge=- 
neous whole that admits, however, o£ logical conceptual and 
' Linguistic distinction, wheréver necessary, thro' the self- 
differentiating capacity of substances themselves, to be known 


as “visesas, 0420 


‘It is peculiar characteristic of things which makes the 


talk of difference possible where, really speaking, there 


exists only identity, 4208 


4 


The concept ViSesa is an unlimited eit of Lord Brahman 
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which is His very nature, that plays the role of, conveying 
‘the identity of the attributes of Brahman that appear mutually 
distinct for common understanding and. also that helps for 


Bhedavyavahara. This ViSega conjoins and distinguishes the 
420B 


attributes for Bhedavyavahara and it does not spoil the 
very nature and identity of the attributes of the Brahman. 
“And it does not refer to and conjoin the attributes that are 


of opposite nature such as Baddhatva, Muktatva since they 


spoil the very nature and greatness of Brahman, This ViSesa, 


though it is one of the Gunas (or is included in Gunas), its 


al 


function goes on without any obstacle, * With the help of 


this ViSesa, presence of the attributes of mutual contradic- 


tion is possible in the Brahman such as Anutva (atomic form), 
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Mahattva (universal form) and the like. Such wonderful 


attributes such as Anima-mahima, Garima-laghima are present 
in the Brahman as a mark of His unlimited treasure of auspl= 


cious qualities. This ViSesa also establishes the identity 


of the Brahman with His each unlimited Guna. This conveys 


the Nityatva to the lord's Bala, Jhana, Kriya and the like. 
The concept Visesa may be defined as~ "that extra-ordinary 


1@ oon 


power o£ Brahman as His nature that fulfills the need of 
Bheda~vyavahara where there is no Bheda at all; and also 


infinity of the attributes individually." Here the function 
of Bheda by Visesa is ristricted to that which is conveyed 


by the Sruti, Therefore, it is to be understood that it 
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does not serve the purpose of identitying Duhkha, Jiva and 


423 


the like in the Brahman. To prove Abheda of this Visesa 


with the Brahman, we do not requixe any other viSesa, lest 
that may lead to endless regression, it proves of its identity 
with the Brahman itself and not with the help of another 


vigsesa. So it is Svanirvahaka like a lamp, that reveals 


other objects and does not require another lamp to get 
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‘Ltself ‘revealed, It is gvanievaiain: means self-competent, 


gself-explicable and self-related for dealing. It is nothing 


but an intrinsic power, peculiar, and particular of respective 


424A 


objects. the qualities ee Brahman are not different from 


Him. But these are referred & as distinguished through 


this Visesa. This is the real purpose of Visesa. 


The Gunas are the very nature of Gupin. So the Visesa, 
being a Guna, is the very nature of the Brahman and hence 
establishes the’ identity of them and distinguishes the same 
for the sake of usage. “For the sake of usage as Guna of the 


Brahman, the ViSesa is accepted that playing the role of the 


representative of Bheda, assists for usage on one hand and. 


‘establishes the identity o£ Brahman and His Gunas on the others ?*8 


The incarnations of the Lord such as Rama, Krgna and the like 
are not different from Him, All are identical (in nature, 1446 
In the same Way, ue unlimited suspicious qualities of the 


lord nareyepa such as arvaifintva ete., are identical with 
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each other and are present even in incarnations, The unlimited 
forms and innumerable qualities are identical. There is no 


mutual Bheda among the forms and qualities of the Lord. #25" 


' It can be stated that, the ViSesa too is conveyed by 


the Sruti. Because, the Sruti states that the Brahman is 


Gunapurna,’ GunaviSista and there is no 'diffexence between 
_ Guna and Gunin. Explicitly it appears contradictory ‘and 
illogical, But for conveying the real import of the Veda, 


all these three are grouped together in sense (ViSesa, Guna 


and Gunin), And for that, the Vigesa‘is to be admitted which 


eee copes 


successfully accomplishes this function. With the help of 


this Vigega, difference-in~identity and identity~in<difference 
could be conveyed. Identity can be established with reference 


to Gunatva and Gunitva in the Lord like Sukha and the like. 


It means Sukha, Jnana etc., are the very nature of Brahman. 


The Vacyatvarupa guna of these is conveyed and Gunagunibhava 


is thus possible with the strength of vigesa. “26 The Sruti- 
Yathodakah,..*204 stating the Brahman as possessing unlimited 


|, attributes, negates the difference thereof, So this very 


Sruti conveys the Vigsesa, described above in detaii, 447 


ay oom 


So to prove the validity of thie Sruti, the vitesa should be 
admitted in the Brahman as His Svarupa$akti that indeed 
Gispels the contradiction being seen in the explicit appearance 
of Gunaguplbhava, identity of the Gunas and the like, 
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Thus, it is not possible to state the relation of attri- 
buted and attribute without the help of such sanaeee which is 
termed Bhedapratinidhi (playing the role of the representative 
of difference), This is also required to relate the plurality 


423 


with regard to the attributes of same object, Jayatirtha 


says that these ViSesas are innumerable subject to manifold 
429 


é 


and innumerable dealings and usages. 


Ii, SUDDHISAURABHA 


NIRDOSATVA OF THE LORD IN HIS MULARUPA AND IN AVATARARUPAS 
In the Gunasaurabha the Gunapuxnatva of the Lord Narayana 


was established. In this Suddhisaurabha, the Nirdosatva of 


the lord is éstablished. The theme of this Saurabha is 
"Lord Narayana is absolutely free from all demerits and draw~ 


backs," ; 


Vadiraja asserts that even the set-os searching for a 
demerit in great persons, is wrong. So, it becomes an unworthy 
act to refer to blemishes or flaws of Lord Hari, who is Ever- 
free from all demerits. He is Nirdosa being endowed with 


innumerable auspicious qualities, 79° 


And whatever seems to 
be a defect in ordinary persons need not bee defect in the 
great. The Lord destroying the whole created universe at 
its end, stands unaffected. E.g. giving up of daily religi- 


ous duties is sinful in respect of those, who are in 


bed 


Samprajhatasamadhi but it seems not sinful in case of those 
who are in deep meditation or Asamprajhatasamadhi. So the 
lord is defectless even when He gets engaged in some des- 
tructive deed and such a destruction appears sinful from 
the point of view of only ordinary persons. Thus even 
killing Ravana is not a sinful act, The Lord is Acyuta 
having no demerits. *?+ It ls said, lord Narayana, during '- 
Pralaya, sleeps on.a leaf; But that leaf exists without 


any tree, When there is such greatness {3 ) in the 


_@ase of the leaf at Pralaya then what to say about the 
greatness of the Lord who sleeps on that, *22 The Lord has 
no birth and death. He is eternal. Because, birth and 
death are also a type of Dosas as they exist in the bound 
souls, But Lord Hari is an Eternally Liberated Supreme Soul. 
The absence of pre-existence may be the cause of effect in 
ease of others. But the Lord is an exception to this as He 
is Eternally Existent. Even during Pralaya He is not destro~ 
yed. So there is no absence of pre-existence in the Lord, 
Thus, He is not born like others, #73 There ils no cause 

as such for Lord's birth, since He is not born, The four- 
faced Brahma is born out of Lord's navel and god Siva is 
born of His wrath, but che lord is not at all born from any 
source, It means, there is nothing that could be thought 
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of as the cause of His birth. When there is no cause, 


no effect. (birth) as such can result. The presence of the 
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lord, during the Pralaya, justifies that even when everything 
in the universe is destroyed, He is not destroyed.and He is 
present even before everything is created. So this fact 


proves that He has no birth and death, 


Now one may say that the Lord is Apurna since He, in 
_the beginning, tends towards the creation of this universe, 
But this argument is not tenable since this inclination 
towards creation is for the sake of others and not for His 
sake like the overflowing of the water, from a tank is to 
irrigate the adjacent dands, and not for its own benefit, 


In the same way, 


\ 


the Lord engages in the creation etc., 
with a view to give different states to digferent souls 435 
(Moksa,; Svarga and Naraka). lord Narayana has no displeasure 
and delusion, He is an embodiment, of bliss and knowledge. 
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Therefore, neither is He sorrowful nor deluded. The 


displeasure and the like happen as a result of the misdeeds 


ier But as the Lord is 


and the like in one's past life, 
. never born, there is, no question of His past life and per- 
formance o£ misdeeds and the like. He neither gets prospered 
nor degraded by, any action, since His engagement in activity, 
is not for His own sake, “°° but with a view to bless the 
devotees, He gets engaged in multifarious activities, We 
jearn that the Lord, in His incarnation of Krsna, has eaten 


butter, drunk milk and so cn. But by this, we cannot conclude 
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that He also has the feeling of hunger, thirst and the like, 
Because, generally, the feeling of hunger, thirst and the 
others, are not seen even in the liberated souls. Those 
£eelings are there only upto liberation, The Lord, being 
eternally liberated, cannot have elther hunger or thirst, 
And likewise the Lord is independent. Although He sits on 
Garuda and moves, He is not dependent, Because, when the 
whole earth was drowning into water, the Lord lifted it up 


and. at that time, there was neither Garuda nor others to 


support Him. So His sitting on Garuda etc., is only to 
favour them by receiving devotional service from them. In 
' His several incarnations, some activities of the Lord may 
‘ appear as ‘4f defective. And, one may ascribe Him pain, 
sorrow, and the ‘like as it happened in the case of Rama who 
lamented for Sita. But there, it does not mean that Rama 
was incapable of regaining Sita and hence suffered a lot, 


Because, the same Rama, in His Krsna form went to Anantasana 


to bring back the child of a brahmin, For Him, getting back 
Sita was not a great and impossible task. The fact is, as 
the Lord is all-pervasive, He was there all the time with 
sita, even in Laika. Even then Lord's variegated deeds 

dare to impart instruction regarding the’) behaviour to the 


32 Although, 


human beings as it is remarked in the Bhagavata. “ 
He killed Ravana who was a brahmin, He did not gain any sin 


by that. Because, at the end of the Yuga or age, He even 
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swallows the creator Brahma, but He was not stained with 
any sin, Therefore, there is no Brahmshatyadosa as such. 
And His installing the Sivalitga at RameSvara, is to offer 
a chance to god Siva to look at Setu and to get rid of the 


440 caused by the cutting the £i£th head 


sin of Brahmahatya, 
of God Brahma. So at the request of Siva, Lord Rama installed 


the Sivalifca there. And keeping friendship with Sugriva is 


also not defect£ul, King although capable, goes as if led 


by the servant; Lord Rama, who is capable to take with Him 
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the creatures to the Brahmaloka, has no need to depend 


upon others, 


t 


Then Vadiraja deals with the Krsnavatara and its Nir- 


dogatva. lord Krsna is also free from birth and death. 
Because, in His belly, all the worlds exist and they were 


seen by His mother Yagoda as such, His showing the Brahmanda 


in His mouth proves that He is beyond birth and death. *44 


The holy mark of Srivatsa, which is there on the chest of 


Lord Narayana, was seen on the body of Kesna. **° 
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So Krsna 
eet 


is none other than Lord Visnu. 


The Lord is not subject to Cheda, Bheda and the like, “45 


When Krsna showed His vigfvarupa to Arjuna, the latter saw 


ees? 


all the warriors of his enemy side, being clutched between 
the teeth of Krsna. So how can such a Lord be killed and 


ee ¢ 
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cut off by the same warriors on the ground, #46 Therefore, 
He is Acchhedya and Abhedya, When Krsna came to Duryodhana 
for the talks of compromise, Duryodhana intended to bind 
him, but could not. So, Lord Hari is beyond and not subject 
to destruction like Cheda, Bheda, Bandhana etc. Thus, Lord 
Hari, in His incarnations, appears to be oak and defect£ul, 
But He is not so in reality, So, his appearance is like 

a male actor, who takes a female role on the stage; but by 


this very acting, he cannot be said to be a woman, “47 


Here after, Vadiraja quotes from the scriptures to 


substantiate what is proved above, 


By this, it is clear that the lord is free from all 
demerits, He, who credits demerits to the Lord, will become 
sinful, The Lord, therefore, in his original form or in the 
incarnated forms, is defectless. He ig Blissful and Guna-~ 


purna. It means, He always enshrines with His intrinsic. 


pure and blissful nature, 448 


REFUTATION OF ADVAITA CONCEPT OF AJNANA 
After clearing out the doubts regarding the Nirdosatva 


of the Lord, Vadiraja takes up for, criticism the Advaita 
concept of Ajfana, 449 one Advaitins attribute Ajhana or 
nescience to Brahman. They say that Brahman is the Agraya 
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(locus) and Visaya (object) of Ajnana.""° ana it is said 


that He, bedause of this, undergoes Safsara (transmigration), 


I£ all this is admitted, then Nirdosatva or defectlessness 


of the lord would ‘become baseless, 


Vadiraja states that Brahman can be neither the Agraya 
nor the Visaya of nescience. By superimposition of Ajfana, 
, only erroneous experience will result and that will lead to 
attaining states like Jivabhava. But the superimposition of 
nescience oa Brahman is impossible, Because, according to 
the Advaita, superimposition is of two types: (1) Tadatmya~ 
rapa - mistaking one entity for another and (2) Dhamaropa - 
mistaking the attributes of one entity as the attributes of 
another entlty, mistaking the attributes of body such as 
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Sthulatva, etc., as the attributes of the self. But 


Brahman has no such erroneous experience of two kinds. It 
‘Gannot be said "Ajmanah Brahma" = which means Ajfana cannot 
be attributed to or transferred to Brahman saying “Brahma 
Ajfanam. " Thus Ajhanaropa is not possible in Brahman, “> 
And the experience as Ajhoham - "I am ignorant" involves 


no superimposition. It is only the experience of Siddha~ 


ii5na,*°° 


of neScience in that, is regarded as superimposed, For this, 


it may be superimposition only when association 


presence of nescience must be there somewhere before and 


same is to be wrongly associated with Brahman by superimposing 
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the attributes of that, But in the Advaita, there is no 
another entity*>* other than Brahman, which can be the locus 
and object, Presence of nescience cannot be regarded as 
superimposed. And in the Advaita, nescience is not a 
different and independent entity. According to them, it 

is Brahmagrita or associated with Brahman and not Anyagrita. +> 
To have erroneous experience in Brahman, there should be 
nescience before, then it is to be superimposed. The expres- 
sion *Z ‘am ignorant" may be erroneous in him, who has no 
nescience. And it is not erreneous in him, who has nesciende. 
So, in the Advaita, Ajianasamsargaropa is not possible since, 
nescience is already associated with Brahman. So, there is 
no question o£ superimposition as such. And this association 
cannot be treated as superimposition, So, the expression=- 

"I am ignorant" is not erroneous one, The superimposition 

of neseience might be possible, if Brahman is considered an 
Adhara or substratum of nescdence and the attributes of 
AdhSratva (state of being substratum) of Ainana are seen. 

But, the Advaita Brahman feels Itself as ‘It is ignorant. ' 

So the experience of ignorance is not all erroneous. Moreover, 
‘unless the superimposition of nescdence is proved, the super=- 
imposition of its association cannot be proved and vice versa. 
The superimposition o£ Baeorne in Brahman is not possible 
since, nescience is not an ipdapendsnt and different entity. 


So, in the form of cognition "I am ignorant," there is no 
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456 In the 


Aropa of Tadatmya, and Samsarga as shown above, 
statement "I am ignorant,” i£ Ajhanaropa is accepted, then 
there would be Apasiddhanta i.e., the very concept of their 
sidahSnta will collapse, For, according to the Advaita, 
nescience is associatéd with. the very nature of Brahman 

and it is the root cause of the experienced such as "I am 
ignorant" etc., So how can either the nescience or its 

' association be superimposed? The association of pot and 

‘ garth is not at all superimposed (not imagined). It is 

réal. So nescience being present with Brahman, is not 
erroneous, but it is to be accepted as real and non~erroneous??? 
And Brahman is declared as Nirdoga or defectless in the 


Advaita, “°8. Ii association of nescience is referred to 


Brahman then the very Nirdosatva will be no more, And 
nescience cannot become erroneous to itself, It may cause 
erroneous experience such as pride etc., which are seen in 
“the embodied soul. So it is evident that Ajnana is Jivagrita 
and not Brahma$rita. Thus, (superimposition of nescience 

in Brahman is'not tenable, The nescience is eternal and 
hence there is no first and second nesclence as such. Even 


_4£ it is taken for granted, the latter does not become the 


cause of the defect of erroneous experience to the former. 
But, it may become the cause of the ascertainment of nesclence 
‘as in darkness. *>? {Bhrama is possible, only when something 


is understood in its absence, ‘in the same way, erroneous 


a 
Ow 
~] 


experience (Bhrama) may get originated, only when super= 


imposition of nesaience or its association is possible. As 
shown above, the superimposition of Ajfiana is impossible. 
All this has been said and thus proved that the Advaita 
concept of Ajfiana remains unproved. Really speaking,,in 
the ecamnley of Ajhana, it cannot become the cause of super= 
imposition of latter aAjfiana. “6° Moreover, at the time of 
the' ascertainment or apprehension (in the case of experience 
as “I am ignorant), néscience cannot become the cause of 
Bhrama (its superimposition), Because, cause should precede 
the effect. Ajfiana being a Dosa or defect, should give rise 


461 But here, both nescience 
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to Bhrama. (erroneous experience). 


and erroneous experience become mutually cause and effect, 
Tt means whenever there is nescience, there is apprehension 
of erroneous experience and whenever there is erroneous 
experience, there is nescience (defect). Thus, the view is 
affected by Anyonya$raya-dosa or the fallacy of mutual 
dependence, *°* Now the erroneousness cannot be said as born 
of nescience because according to the Advaita, even this 
erroneous experience of nesclence is cognized by skin, *°* 
And this Saksin is eternal, and unborn, so in "I am ignorant," 
‘he knowledge of it, is cognized by eternal Saksin. And this 
experience is unborn and not erroncous, Whatever is not born 
ef defect (nescience) is not erroneous experience, 465 So, 


the expression "I am ignorant" does not accept A mana as 
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Brahmagrita, since thére is no any valid proof. But it is 


clear that it is JivaSrita or associated with soul, where 


its effects such as pride, arrogance cta., are clearly 

perceptible. So, the association of nesclence in Brahman 
is just imagined and baseless, Thus, in Brahman, as there 
is no nesolience, there is no erroneous experience, In the 


Advaita, the self is Nirvigega*©® (devold of all character- 


istics). So, how can there be defect of nescience and the 


erroneous experience from that in It? The NirviSesatva 


view of the selZ (Brahman) does not permit nescience to be 
the cause of erroneous experience, So nescience concept 


of the Advaita is not tenable, 


Now, i£ neseténce is not superimposed, then it must 
be real, When it is real there is the loss of the Advaita. 
Not only this, the world created by this should also be 
declared as real. Because, when the cause is regarded as 
real then the effect must also be real. The real cause 
does not give rise to an unreal effect. By this, the Bheda 
or difference is also established and because of real 
nescience it remains unsublated so far as cognition is 
concerned. And according to the Advaita, whatever is real, 
like Brahman, never disappears. “>? So.'the real nescience 
remains as it is and because of this there is no Moksa or 


liberation. Moksa is cessation of nescience, When nescience 
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is real like Brahman there is no cessation and hence there 


is no liberation, 76° 


Thus, the doctrines in the form of 
branches of the tree of the Advaita, such as identity, 
liberation fall one by one,. since the very root Ajnana of 


+ 


the Advaita=tree is not firn. 


apeoret as to the Advaita, Pratikarmayyavasthiti means 
when the negcience which is Bandhaka er binder and the veil 


of an object, ds ‘removed by the preception of direct cogni- 
tion (A Ap arokgainsna), then that entity becomes an object 
of knowledge Cetana, This is Prat Vasthitin, As 


7 shown eves when the cessation of real nescience is imposs=< 
ible, then Pratikamavyavasthitsh is baseless. Thus, 
neseience as contended by the Advaitins, is nowhere found 
as proved so far, So, Brahman does not get associated or 
affected by this nescience and for It there is no necessity 
to attain state of soul and see the world. Thus, there is 


no nescience as such? even if it is real (in the Jiva) its 


' products guch-as world etc,, are also real. So, acceptance 
of the concept of neseience by the Advaita leads to baseless 
and impossible conelusions. Thus, the whole tree of the 
Advaita with neselence as its root, when uprooted, collapses 
completely. 49 And there remains nothing as a topic for the 
Advaita ’Sstra.* how ay am ignorant” and other statements 


give the sense that nescience is present in soul since he 


ra 


140 


has such experience. How gan it be then BrahmaSrita? For 


Pramana (valid means) is somewhere and Prameya or an object 


’ o£ knowledge is elsewhere, Pramana is the experience of 


soul and how can Brahman be an object of knowledge eof this? 
And even by the fact of Aidkya (identity) in Brahman and Jiva, 
nescience gannot be attributed to Brahman, T£ attributed, 
then there will be the defect of AnyonyaSraya (mutual 
dependence). meh identity. is proved, nescience as Brahma- 
Srdta is proved and when nescience as Brahmagrita is proved 
then the identity As proved. Thus, there is AnyonyagSraya- 


doga. 47 


So nescence is impossible in Brahman, The 
Bhagavadgits 3472 clearly shows that the Lord is Sarvajma or 
omniscient and asqube 4a Alpajna ox, knowing little, And 

these two qualities are mutually contradictory, And by this 
statement, it is evident that the Lord has the perception of 
His Sarva jnatva omniscience for ever, So, nesclence seen 

in the soul cannot be associated with Brahman, Thus, nescience 


is also not approved of by Sruti, Smrti ete. 


Now, even the giva does not become the locus of nescience. 
tf it is to be the locus of nescience, then it would be earlier 
to nescience. And if nescience is proved, then the diva is 


proved, and if diva is proved then only it can be a locus of 


nescience. If it is contendad that Brahman, owing to Ajnana, 
attains uiy abhava, then the diva has to be admitted as distinct 


~ 
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since beginningless*/24 and by this Bheda-difference becomes 
evident, So to avoid this, the Advaitins have to declare 


that Jiva is Ajfianakalpita, So, when it is Ajhanakalpita, 
473 ana, 


then also there is the defect of mutual dependence, 
this defect of mutual dependence is more severe, than the 


defect of endless regression (Anavastha).. Because, in 


Anavastha (as in seed and sprout), the relation of mutual 
Gause cannot be decided and it is not Geformed and moreover, 
it does not create any Ayatharthajnana (the tree is not born 
of the seed of the same tree). Whereas in mutual dependence, 
the state of cause and effect is defective, So nescience 

is not a Visaya or object at all, Brahman is not ASraya 

or locus of this nescience (of superimposed nature), Ig it 
is admitted that nescience present in soul 4s also there 

in Brahman, then Brahman Itself owing to Ajnana should attain 
Jivabhava. By this knowledge of identity, experience of a 
diva should also be seen in all, i,e., nescience of one soul 
should. be in all and experience of one soul must be there 
in-all, ‘To avoid this crisis, if Vyavaharikabheda (empirical 
difference) is allowed to flourish, then the experience as 


"I am ignorant" does. not prove nescience in Brahman, 


So Jiva is ignorant, he is not, the Lord and creator of 
the world. He, who is the Lord and creator, has no ignorance, 


The association of Bhrama (illusion) of nescience is impossible 
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in Brahman, In Srutis also, it is clearly stated that, 


soul is associated with Ajnana since eternity and this A jnan 


(positive) 
fas it veils the 


is of Abhavartipa (negative) and Bhavaripa* 
understanding of the nature of knowledge, bliss etc. There 
is no Ajhana in the sense of ‘self,' but only in respect of. 
the content of knowledge, bliss etc., of ‘'self.' So in 
"I am ignorant" Aihana is of Abhavarlpa. Otherwise, the 


Sahsara (with Bhivariips inna) would have to be declared as 


Moksa, If there is realisation of the pleasure of self, then 
that state is called urea 476 And there is no rule as such, 


that without the knowledge of the Svaripasukha (Bhava), there 


cannot be knowledge of its Abhava as there is no knowledge of 


the objects without the light, Because as, for the cognition 
(perception) of darkness, light is not required. So also 
for knowledge of abhava, knowledge of Syarupasukha (Bhava) 

is not necessarily requixed. So just giving up of the rigi- 
dity of the dis. ma knowledge is ever dependent on an object, 
lt is to be Seabed that Svaniipa inawisage is common and 
general and knowledge of its quailties such as bliss etc., 
are particular and peculiar. So “I am ignorant" means, the 
sense of I (self) is general and common and ignorant means 


Abhavarupajhana of the quallties of self (Avacehedaka). 477 


Thus, in this context, the problem is whether an object of 
which Ajhana is talked of, is known or not, For this thé | 


Advaitins have no solution. But in the Dvaita, the solution 
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is shown as above (with the help of the Samanya and Vigesa). 


Without the distinction of Samanya and visesa lf 


Jhanabhava (absence of knowledge) is meant as Atyantabhava 
(total non-existence) £hen the Atyantabhava is Sinya and 
its knowledge would become absolutely real as Brahman. 

(It is as’ good as saying the Sinya is also real). Because 
knowledge of Pratiyogin of Atyantabhava is real as Brahman, 


So, the Sunya {a Pratiyogin of Atyantabhava) should also be 
real, 778 


/ 


Then, if Jhana of Jfianabhava is not accepted, it is as 


good as negating the Jhana itself, which is impossible as a 


blind by birth cannot negate the presence of variegated and 
eolourful earth, There is nothing which is absolutely 
unknown since there is no evidence, . (It means, everything 
including Jhanabhayea, is cognized in the form of knowledge), 


So, Jfiana of Jhanabhava is to be acceptea, 779 


As nescience 
is accepted, likewise let absence of knowledge also be 
aceepted in the form of knowledge. Thus; there are two 
aspects (Ajhana and ghanabhava) to be put on, May be Bhava- 
rupajhana or Abhavarupaifiana, there is no so much distinc- 


tion Sifce Ajcfatatva is common to both, If Bhavarupajfana 


is aceepted, as it is a partial view that causes the loss 
~ o€ the Advaita. According to the Dvaita view, there is no 
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Abhava of JhanasSmanya’™ since Saksijnana is eternal one. 


And so far as Abhava is concerned, it is there in the Visesga- 
jana of the Jivas. But it is not there in Brahman, since 
He is Sarvajfia. So in the experience of Jiva as "I am ignorant" 


the Ajfhana is of Abhavarupa of VigSesajnana. So as to say 
it does not mean that Jiva has no Samanyajmana of Brahman, 


but he lacks ViSesajfiana which is Abhavarupa. 


I£ some one says ‘that he does not understand Brahman, 
it means he has. no direct cognition of Brahman through eye; 
(He lacks Wisegainan a of Brahman or' lacks Sastra {fang per= 
taining ‘to Brahman) put he may be ‘having snSnya jfigna. “°°? 
The Ajfiana does not mean total negation of Jiiana but only 


absence of Visesainana, so the statement "I am _ignorant" 


does not negate Parokeaifian a gained by the study of Sastras, 
but it negates only ‘the Aparo ka ifian a (direct cognition) of 
Brahman. Here the same is applied to the Mivaitins, because 
the Bhavarup jana although conceals the nature of Brahman 
(Brahmaparoksa) it does not negate the Jiiana gained by the 
Sastras. The Advaitins Contend that they do not understand 


It (Brahman) even after gaining Its knowledge by the Sastras. 4605 


e 


In the Dvaita, there is no impossibility of cognition 


431 


(Jhana) of Ajfiana (gHanZbhSva). According to the Advaita, 


Brabmajnana is not compétent to remove Ajnana but it is the 
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Manovrttijnana, that removes the Ajnana, But this view is 
not tenable since it is as good as saying that a-king, 
impossible to be killed by the sharp weapons of his enemies, 
is slain by the sword of his own at home. The Vrttijnana 

is originated from Avidya (Ajnana), How can this Vrttijnana 
remove the Ajnana which cannot be removed by Brahma jnana? 
(knowledge of Brahman or absolute knowledge)? So the view 

_ Of the Advaitins is contradictory to the Sruti and reason 

as well, And Brahmajnana is Ajada (sentient) and Vrttijnana 
is Jaga (insentient). So how can this Vrttijnana which is 
insentient, remove the nesclence? One Jada cannot kill 
another Jaga as it is originated from that. It is impossi-~ 


ple, 482 


Really speaking, the very contention as Vrttijnana 
originates from insentient Ajnana (nescience) is unsound. 
‘The mind (Vrttijnana) only when having association of the 
Svarupajnana, becomes capable to cognize the objects, So 
how, then does the mind (Vrttijnana) become competent to 
remove nescience without Svarupa jnana? For the removal of 


nescience, connection of Svarupajnana is necessary, Otherwise, 


neither .can it(Manoyrttijnana)cognize the objects nor can it 
remove the nescience since it is -insentient. Only with the 


help of CetanaSakti o£. Svarupajnana, the two above mentioned 


t 


@apacities are seen in VrttijnSna. “7 So the nesclence stands 


undeStroyed, , 


Thus, having disregarded the nescience, Vadiraja takes up 
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the Bhrama (41 1usion) o£ the Advaitins for refutation. This 
iliusion is also a product of nesclience, If it is sald that 
Brahman cognizes the Siddhajagat, then it is not the Bhrama. 
And ££ at all it (Jagat) becomes the product (Kalpita) of 
illusion to which nescience is the cause, then it (Jagat) 
would beleternal (Sarvakalikanitya) being Brahmakalpita. 


tn 7 


As long as the world_is there, nescience is also there and 
eternal Brakman is also there, And as Brahman and nescience 
are eternal, Brahman would have the cognition of the world 
for ever, Because as long as nescience is there, illusion 
is also there, and Jagat a product (Kalpita) of that nescience 
is cognized without destruction (Pralaya) since the power of 
gognition of Brahman is eternal and indestructible, Thus, 
illusion also Nityae The Adrsta, Kala etc., cannot be 


mee 6 9 Ot 


treated as the cause of Pralaya, since they are also products 


ef Bhrama. 454 The Advaitins quoting the Sruti passage~ 


"Mayinantu maheSvaraft® contend that Maya is in Brahman, But 
here the term Maya means Prékrti (primal matter), So Mayin 


does not give the sense of Brahman having Maya. The term 


Mayin does not attribute Maya to Brahman. Brahman does not 


gat bound by Maya like the term Cakrin, referring to a 

. potter, does not make him get bound by the wheel, Asa 
potter makes use of the wheel in manufacturing the pots and 
the like, Brahman also makes use of Maya in creating this 
world, As'the wheel is under the control of the potter, the 
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Maya is also Cimder the control of Brahman, So Mayin means 


He, with Maya under His controi. “°° 


Brahman, although 
Mayin is Mayadura like a king, although in forest is called 
Dhanin. How can Brahman get affected by Maya (Ajfana) when 
He is declared as Sarvajna? He, who is Omniscient has no 
Ajmana, Brahman is Saryajha in the sense, He is an embodi- 
ment of eternal power of.cognition and cognizes Himself and 
the whole worlds So attributing nescience to Omniscient 

is as good as saying that a mother is a barren woman, which 
_ ds self-contradictory, “°° The Sruti proclaims that Brahman 
is Asgafiga (having no association of Ajnana as such), +864 

And it. cannot be argued that, it is only by means of Ajfiana, 

| that. Brahman gains the knowledge of the world (contact of 

the world) and without Ajfana His Sarvajfiatva is no more. 

| Because, Ajiiana need not play the role o£: conducter since 
Brahmanetana is all pervasive and need not be helped by any 
means, And very naturally Brahman has the contact with all 
the objects,’ The Advaitins explain the term Asahga as Brahman, 
.in Its nature, is devoid of any contact. cee In the Dvaita 
view, Asafiga means Brahman, not affected by the association 

of the world, Really speaking, the Advaitins. cannot explain 
the term since, in their view, Brahman is associated with 
nescience always, But in the Dvaita, Brahman is Asahga in 

the sense that He is all pervasive which means although having 
associated with the world, He is disassociated in the sense 


7 


_ He does not get affected by that association, = So the very 
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Sruti passage Asahga wards off even the association of Ajnana 


in, Brahman, But it does not rule out the association or the 
aontact of other things other than the Ajfiana. Because, | 
Asanhga~Sruti not merely discard the defect of Ajfiana but 
discards other defects (demerits) also. Otherwise, this 


Seuth would oppose other Sruti passages such as Niranisto 
487A 


nixavadhyap. So the Asafiga~bruth negates the association 

- of defective things such as Ajhana and the like, and it does 
not negate the association o£ meritorious and auspicious 
qualities: The Asaf a~Sruti, admitting meritorious and 


auspicious qualities in Brahman such as SarveSvaratva, Sarva~ 


bie Af 
yapitva, Sarvakartrtiva exc,, does not admit creation of 


defective world. It means, beGause, Lord Brahman is Sarvakarta. 
He does not create any iilusory world, but creates a_real world. 
And -by>.this very ereation, ‘He is not affected by any Dosa. 

Thus, the texn Asahga given the sense of the absence of the 
contact of demerits or defects. The (Creation of the world 
_ does not make Him to ke defective, whereas it proves His 

Sarva jnatva, Sarvakartrtva, Sarvavyapitva etc, So, this 

Sruti deseribes that Brahman has the association of the 

Prakrti (primal-matter) and at the same time lt negates the 
association of the defects such as Karman, Ajfiana, Dubkha ete. 
And the Sruti-Niranisto niravadhyah does not negate the 


association of meritorious qualities, but negates the associa= 


tion of demerits. The AsafigaSruti also suggests that Brahman 
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nescience are two different, separate, distinct, opposite and 
ene aspects. Therefore, Madhva has stated in his 
Upadh khandana, that Ajfana can never be attributed to, Brahman 
who dis- Omniscient (Akhdlasamvetr). a2 
that let there ve Ajfiana in the presence of Jfiana. Because, 


Now it cannot be said 


then the pregix a (giving the sense of negation) becomes 
futile, or. alge, aijfisn a. pooner mean the knowledge of Brahman 
“eines a denotes lord Vignus So His Knowledge is Ajfian a, 174A 
And Brahman hes no Veteiinan a (since He has no mind which is 
prSkpta). - So there is no queetton of getting affected His 
Svariipa jfiana as. shown above and also Manasikajfiana since 


there is no material mind, Thus there is no nescience in 
Brahman, *”7 The world, including mind is the product of 

. nesedence, Before oreatdion there was no nescienee since 

there was no world as such, How can then the forming or 
fashioning of these. be possible? So there is neither nesclence 
nor iilusion in ‘Brahman. When it is proved that Brahman has 
no MSnasikajisna (vpeed jana) how then its nescience (1£ taken 
for granted) be removed? Because, in the Advaita, Ajhana is 
to be removed by Vr ritiijfana, And it is foolish to say that 
nescience of Brahman would be removed by Vrttiinana o£ the 
Jivas forming in future. Because, nescience of one cannot 

be removed by the Vrttijfana of another. And if the Advaitins 
say that this is possible begause of the identity of Brahman 


and embodied soul, then as shown earlier, there would be 
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AnyonyaSraya (if there is nescidence in Brahman there is 
identity and if there is identity there can be nescience in 
Brahman), It also cannot be said that it is possible as 


Brahman attains the Jivabhava through Its nescience because 


it amounts to saying that nescience is there along with 
diana (true knowledge) which is a self=contradiction, Now 
it is proved that Vrttijfiana of soul cannot remove the 
nescience of Brahman. As Brahman is veiled (or concealed) 

by nescience, there is no chance for soul to gain true know~ 
ledge since he is identical with Brahman in the Advaita, *?> 
Let the Vrttijfiana, a product of nescience, destroy not only 
the nesclence (even if taken for granted) but also true know- 
Ledge since it is understood that it is present always with 
Ajmana in Brahman and both of them are not contradictory, as 


Ajhana is not going to be destroyed by Jhana. This view 


becomes opposed to the Sruti passage- Drstvaiva tah mucyate*?94 


(Realising It one gets liberated), because, according to this 


view neither Sahsara nor Ajhana can be destroyed. Further, 


it ls to be accepted that nescience has only resisting power 
towards the origin of true knowledge. Otherwise, the Sruti- 
passages relating to the destruction of Ajfana by Jiiana 
become £utile. . 


Now this nescience cannot be destroyed by Manasajiiana. 


Because; Manasajfiana related to Brahman, is insentient according 
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to the Advaita. The Acit element of this Jhana is not capable 


to destroy the Ajflana, And if the Git element is regarded as 
competent as it is the very nature of Brahman, then there is 
no scope for Ajhana to be there in Brahman. So the Bhavarupa~ 
ifiana which is Nitya as contended by the Advaitins, is not at 
all there in the Lord, 


AJNANA IS NOT VIsAYASRITA 
Some of the Advaitins contend that Ajfiana is Visayagrita. “4 
According to this view, Visaya becomes the locus of Ajfana. 
It is because of the concealment by the Ajfiana, the Sukti 
cannot be comprehended as it is. It is because of Ajhana only, 


‘the Sukti is mistaken for Rajata, Therefore, lt is sald that 


the Ajfiana is Visaya$rita. But this view does not stand any 
test; since, when the Ajhana of that object (Sukti) is removed 
‘by the Vrttdjfiana o£ one beholder, then the object, as it ds, 
Should become exposed, to one and all. ' Because the Vrttijnana 
has already removed the Ajfiana covering that object, But 

* practically, it never happens, *?* When some light is taken 
into a room, it removes the darkness therein and makes all 
the objects therein visible to one ang all. But in the case 
Of Ajfana, which is believed to be Visayabrita, it does not 
happen, Even by the Vrttijfiana of one, when the Ajhana, which 


is the Avaraka of the object is removed, it does not become 


visible as it is to one and all. So it is clear that the Ajfana 


} 
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is not VisayaSrita. I£ another concealment is to be accepted 
(Ajhanantaravarana), then that object becomes invisible to one 
and all including him, who, at first attempt, had seen the 


ee separate Ajfanas, concealing the same object, 


object, 
according to a number of Jivas, are to be Cregarded, then that 
leads to the concept of infinite number of different Ajnanas. 


So the view, that the Ajflana 1s Visaya$rita, is not tenable, 97 


Thus, it is clear from this, that neither Brahman nor 


individual soul and nor even Visaya can be the Araya of 
Ajhana. 


aghkna®??4 zg givaSeita 

According to the Dvaita view, the embodied soul is the 
locus of Ajfiana, The Ajfiana (wrong knowledge), coming in the 
way of true knowledge is found in the soul, And the souls 
alone, and not inséntient things, are called Tamasas (possess-= 
ing ajfiana). 7? He, whose Ajfiana (wrong knowledge) gets 
removed, is e@apable to have the knowledge of objects. And 
like the variegated defeGts of sight in’ different persons, 
the vell of Ajfiana (wrong knowledge)‘ is also distinctly 
aigferent from man to man. Generally, the light and darkness 
appear to be resorted to objects. Really speaking, objects 
resort to light and darkness. One becomes the NaSaka (destro- 


yer) and another Nagya (destroyed) as light enters in the place 
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o£ darkness and removes it; in the same way, Jiana and Ajnana 
are NaSaka and NaSya (relation of Nasyana$aka). By this very 
fact, it can be known that both Jhanajmana are there in the 


soul, As true knowledge is there in Purusa, in the same way, 


the nesedence to be. destroyed by that true knowledge, must 
also be there in the same Purusa. Then only the destruction 
of his nescience (wrong knowledge) is possible. But in 
Brahman, there ‘cannot be any nesoience (wrong knowledge). 
‘Since He -is an embodiment of unlimited pure Knowledge, #99 
Thus, Jiianajhana being present in the Jiva the Jnana becomes 
the cause of Vastujfiana and wrong knowledge of that like an 
eye~disease, causing veil to objects, becomes the cause of 


‘ wrong knowledge. The role of wrong knowledge in Purusa is 


also the same, As the dhana is there in the knowing Jiva, 
the Ajnana is also there in the Jiva.°” 


¥ 1 
1 t 


The Advaitins’ stand is that to gain the knowledoe of 


objects, our mind moves out o£ the body through eyes (senses) 


500A But this view is 


‘ towards objects (Rgraya of Ajfina). 
wrong. Because the experience of the knowledge of objects 
etc., is like the experience of pleasure and displeasure. 

As the experience takes inside, 99+ knowledge of objects cannot 
take place outside, Otherwise, there cannot be experience of 
that. The sense-organs suchas the eye, ear, although tracing 


outward, originate knowledge inside; whereas mind, not tracing 


é 
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outward, need not move out of the body towards objects, The 
ney ang of the mind from the body is seen when the soul departs 
from the body, The mind is, called Antahkarana ~ inner sense =< 


organ, So, it should always be there inside and accomplish 


its work, °°? as Jiiana is Antahkarahagata, Ajflana is also 


Antahkaranagata, , So the destroyer and destroyed should be 
at the same, .place. And moreover the true knowledge of one 
man .does not destroy the wrong knowledge of another » By 


this Very £act. also, | at 48 clear that Jiiana and Ajfiana are 


of EkaSraya having one aii the same as substratum), The 
experience of Saksin is also the same, The experience as ~ 
“E know* and the experience =< ‘I know not’ are also cognized 
by the sakein. °°? fhe Jfiana as ‘I am ignorant’ proves the 
AifSna of the GIya, The Vedic statement corroborates the 
“same point as Maya. (avidyS-Ajfigna) is there in the Jiva since 
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eternity. But, ‘it cannot be said’ that by the fact of 


identity (Aikya) of Jiva and Brahman, Ajhana can get trans~ 


ferred to Brahman. Because, Pram atrtva (knowability) is 
there in the Jiva and Pramata (Jhatr) (knower) is soul only. 


So the Pramatrtva of Jiva cannot be attributed to Brahman 


as there is difference in Kartr, Karma and Bhava according 


504A 


to the Advaita. When Aikya itself is untenable and 


dilogical as shown earlier, it’ is foolish to attribute 
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Pramatrtva of Jiva to Brahman. The inference also favours 


the view that wrong knowledge is in the soul since the ASraya 


196 


(locus) of this is same as that of Jana (true knowledge) 


dike the pleasure and displeasure found in the same person, 206 


The Advaitins hold that Ajfiana is the Upadanakarana 


506A So 


(material cause) for the creation of this world. 
Ajfana is there in Brahman. But this view is wrong, The 
primalvmatter (Mulaprakrti) at creation and the mud and the 
like in subsequent creations 4s the material cause (Upadana- 
karana). So the nescience is not required for creation of 
this world, Even if it is taken for granted that nescience 
is there in Brahman, Brahman is the Lord, the controller of 
that like a cowherd who is called the lord of cows (Goman), 

it means, He being the Lord of that, never gets affected, 2°? 
The Jiva, since sleeping with Maya (Ajfiana~affected), cannot 
have the experience of his own bliss, When this Maya (Ajiana- 
wrong knowledge) is removed, he will experience his own 
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bliss, Henee Ajhana i1s_Jiva$rita. This Maya, which is 


real, conceals only the blissful nature of soul and not the 
element of the cognition 'I', The wrong knowledge does not 
affect the ‘I' element. The Maya (Ajhana) of this kind is 
real, an element of Prakrti, and seen in Zivas, °°? The 


wrong knowledge which is Anadi in souls is of two kinds. 


One Jivacchadaka that veils the very nature of the soul like 
the cataract of an eye and another is Paramacchadaka, like 
a curtain, that makes the very nature of Brahman unknown 


1 
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to the soul. Thus two-folded Ajfiana (Maya) is there in 


the Jiva. The Lord, not having any of these, removes away 
510 


the same. {He is the destroyer o£ these two), T£ He 
ids not away from or free from two types of wrong knowledge, 
how can He then dispel the wrong knowledge of others like 
@ king being himself confined or arrested cannot help 


S11 those, who attribute Maya to 


" others to get released, 
| to the lord, should bequestioned as to whether Maya causes 
delusion to the Lord or not? If it does not create delu- 
sion then let it be in the Lord as a special power. Then 
it proves that the Lord, being unaffected and undeluded, 
makes the Jivas deluded. ‘The BhSgavata” passage discards 
the possibility o£ the presence of Ajfiana in Brahman, It 
is only a fool or ignorant, who, vith a view to hide his 
demerits, attributes the same to the others. In the same 
way, he attributes’ ajfiana, possibly present in the Jiva, 

to the Lord with a view to ward off the inferiority com= 


Sis Thus, Ajhana, may be in any form, can never be 


plex, 
attributed to the Lord; whereas it can he attributed toa 


the Jiva since the Siva ia the locus of the Ajnana. 


- 


ONE AND THE SAME CAN BE THE SUBJECT AND THE OBJECT 
The Advaitins contend that one and the same cannot be 
the subject and the object for one and the same action,viz., 


knowing, Regarding this, they say that Lord cannot realise 
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himself or know Himself, But the statements such as "I 
know not. mysel£", "I know myself" clearly show that one 
and the same can be the subject and the object for the 
same action o£ knowing. This cannot be rejected since it 


S14 The contention of the Advaitins 


S14A 


is universally accepted, 
seems to be based upon the definition of Karma Mimathsakas. 
According to them, Karma or the object is that where the 
gruit of the action euah as movement (knowing) is seen. 
aAacording to this, one and the same cannot be the subject 
and the object for the same action, But, this definition 
has no universal applicability. It may not be true in the 
case of experiences. Se some other definition has to be 


stated, 515 


’ 
‘ * , ‘ - ‘ : 


By quoting the definition of Karma of Mimahsakas the 
SISA 


I 


Advaitins slip into self-contradiction. _ Because, dis- 
regarding the same definition, the Advaita superimposes the 
world on Brahman = with the view that the subject-object 
relation (Jhana~Jfieyarupa-relation) cannot be applied and 

| attributed to Brahman,. tf it is attributed, like Brahman, 
the’ world will also become real. Hence, the Advaita does 
not admit this relation in the case of Brahman. But here, 
to reject the identity (sameness) in the subject, the object 


and the action, the Advaita has relied upon the same defini- 


tion of Karma given by the Bhattas. Thus, there is self- 
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aontradiction in this approach. Moreover, the definition 
itself of the Bhattas is defective. Because,, the fruit 
or aim or result of action can never be the object whereas 
it 1s something pertaining to the subject only, &,g. he, 
who wants to go to a village, walks a certain distance. 
The mere stepping into that village is not the fruit or 
the aim, but it is something more that pertains to the 
subject who walks, Otherwise Karmatva is to be attributed 
i to the entire portion of the land touched “by his feet on 


the way. But, this is not the case, Just Karmatva cannot 


be attributed to the entire portion of the dand, in the 


same way, Karmatva.cannot be attributed to the last portion 
or last stepped or touched land. Thus the application of 
definition is affected, with two demerits, too wide and too 


narrow (two logical defects); °*° 


Therefore, the relation 
of the subject and the object must be subjective <- a type 
of subjective or intrinsic relation, Since it dis evident 
that when one knows an object (pot), the fruit of that 
knowledge is to describe it in terms or words, And this 

is seen in the knower and not in the known (pot). Hence, 
the fruit of the action is related to the subject and not 
“to the object. So the definition of the Bhattas is defective, 
According to this definition, one and the same cannot be the 
subject and the object. Whereas self~objectivity o£ know~ 
ledge (Svarupa) is thus evident. So there is identity in 


the subject, the object and the action, oat 
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The characteristic of the object of the knowledge is 
not found in’ the object (pot) but seen in the knower, since 
the fruit of the knowing action is a peculiar subjective 


relation which is in the form of usage or articulation, 


The Jhatriva is not there in the object but in the know= 
ledge of the knower. If it is in the object, then Jhatrtva 


@annot be seen pertaining to the realisation of past and 
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future things. “So Jhatriva is there in the knowledge 


of the knower, Therefore, there is sameness in these. 


The Svaripajiiana of the Lord realises the nature of 


the Lord,’ The Bhagavadgita corroborates this view, The 
oiea 484 


declares, the Kartrtva, Karmatva and Kriyatva 


toa the Lord. The difference is seen between Jnana (which 


is intrinsic) and Jheya (the objece of knowledge - extrinsic) 
in respect of the knowledge of the Jada. But when Jhanaty tye 
and Jfieyatva are attributed to the same shanariips Atman 
there is no difference and there the same becomes the 
subject, the’ means and also the object. Hence, there is 


no imiversal rule that there ds aifference between Jnana 


and Jfieya. So there is no any invalidity in saying that 
Atman realises hinseis. *°sa5natva and Sheyatva are possible 


_ to be seen in respect of an object of dflanarupa such as 
Atman. 


‘Explicitly, there appears difference among Brahman, 
His knowledge and His action so far as usage is concerned. 
But, they are not different. Identity among them is possible 


with the help of the concept Vigesa, "1A 


The ViSesa is the 
philosophical concept expounded by Madhva that proves ultimate 
identity between the Lord, His knowledge, His action and 

the like and at the same time plays the role of representa~ 
tive of difference so as to help the usage such as ‘Lord's 
knowledge, ' "lord's action’ and so on. So, there is no 
impropriety in saying that one and the same can be the 
subject and the object for the same action of knowing. To 


the same Atman (the Lord) Kartrtva is attributed in the 


process of knowing and Karmatva too as He being the object 
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of knowing, The statements ‘Mamaham na vijanami’, ' 
'Mamaham janami' etc,, clearly show the sameness in the 


subject, the object and the action of knowing, 


Now, Vadiraja point out the demérits of the definition 


520A First of all, the 


Of Svaprakafatva of the Advadtins, 
sense, sorvered by the definition, is contradictory to 
common understanding, Because, the Advaitins simply say that 
| Brahman is Svaprakaga but declare that It has no Svarupajnana 
and attribute Asarvajhatva to It. So Svaprakafatva becomes 
meaningless. According to the Advaita, Brahman is not merely 


_ Asgarvajha. But it also attributes Jadatva, a defect also. 


The state of Brahman of the Advaitins, is worse than that 
o£ a blind man. Because, a blind man, though not knowing 
others, knows at least himself. Whereas, the Advaita-~- 
Brahman knows not even Itsel£,°*). te Svarlpasukha 4s not 
experienced, then it is useless, According to the above 
definition, Brahman has no experience of bliss, although 
having Sukhasvarupa. If, like Svarupasukha, it is contended 
that Svarupajiiana is also not an object of Itself then what 


is the use of the Shana that cannot be made use of. The 


knowledge, that cognises an object, is useful for Vyavahara, 
But the knowledge of Brahman, as it does not cognise Itsel£, 
is useless, When this is the state of Brahman, then nobody 


522 te it 


will aspire to attain and realise such Brahman, 
4s sald that Brahman is Sukharupa, but It has no experience 


o£ that Sukha then how gan It he declared as eternally 


liberated one, since in the state of liberation, one has to 
experience the bliss bereft of sorrow of any Kind, So a 
Liberated one, although having Jnhanarupa and Sukharupa 


cannot gain any fruit experience of Jnana and Sukha, TI¢£ 


bliss ig not experienced in the liberated state, the libera- 
tion will cease to be a Purusartha. The liberation is 
nothing but a state of realization of intrinsic bliss and 


522A te there is no experience of bliss and 


knowledge. 
knowledge in liberation, then it wiil not be coveted by 


any one and also it cannot be called as the final goal tobe 
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achieved by an embodied soul.>2 


garthatva to liberation,- Brahman should be described as 


Svaprekaga as one who realizes-Svarupajfiana and Svarupasukha 
of Himsel—, That means that these are the subjective 


Therefore, to prove Purue 


objects of His realization. The derivative meaning of that 


term also corroborates this view, as SvaprakaSa is one who 


524 


knows his nature (himself).°°" ‘The Gita statement also 


states the same that the nome knows Himself through His 


knowledge, clas 


Therefore, even L£ one and the same becomes the 


subject and the object or even 1£ Kartrtva, Karmatva and 


Kriyatva are seen in one, there is no harm. But, the 
Advaitins' idea of SvaprakaSa as one that does not know 
himself (itself) is untenable. 


¢ 


REY ULATION OF dann ATTRIBUTED TO VISNU BY OTHERS 
The advaitins attribute Sabalatva to Brahman, 524B The 


Brahman when affected or qualitied by Avidya becomes Sabala 
and thus is called Iévara. And this Sabala~Brahman plays 
the role of the world-creator and the like, But this view 
is wrong. There cannot be such classification as ‘Para- 


Brahman‘ and ‘Apara Brahman,’ Therefore, Vadiraja says that 


He, who is eternally Suddha cannot become Sabala, Since 


the lord is eternally liberated one, He cannot be confined 
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to any bondage or He cannot get affected by, any Dosa such 
as Ayvidya and the like, Brahman is the Supreme Lord, He 
is eternally Suddha and Mukta, Nityamuktatva and Nitya- 
Suddhatva are not present in Sshsara. NityaSuddhatva 


L - wes 
means absence of any Dosa such as Ajnana, Bhrama for ever, 


In the state of liberation, one is free from such Dogas, °“° 


According to the arden Brahman gets affected with 


Avidyad osa and since beginningless it has been Seeing 


525A’ 


‘the Jiva-state or form. If this is the position, how 


gan there be (Suddhatva in Brahman who is stained with the 


dirt o£ transmigration, In the Advaita, there is no possi~ 
bility. of a Suddha-Brahman. Further, it cannot be argued 


that part of it gets stained with Ajfianadosa. It is to be 
stated that the whole gets affected like an injury in the 
part of the body that causes pain to that man as a whole, 22° 


Now 1t can also not be argued that Bandha is not real and 


hence let Brahman be both Baddha and Sud &. Because, the 
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Sruti~passage does not admit this. In the Sruti, both 


the Jiva and the Lord are described as two birds. They are 
present in the same tree in the form of body always. °28 
The lord, although present with the Jiva, does not undergo 
any changes or does not get affected like the Jiva. The 
terms ‘Anagnan' and ‘Abhicakagiti'de not admit any Dogas 


in Brahman. So He is eternally Suddha. So it cannot be 


stated that let Brahman ke both Baddha and Mukta as Bandha 


is unreal. And moreover, unreal Bandha cannot attribute 


Baddhatva to Brahman, So at is inevitable on the part of 


the Advaitins either to give up Suddhatva (Muktatva) or 


Baddhatya (Sabalatva) of ‘Brahman. The Sruti~passage, cited 
above, does not parnie both together in Brahman, Both are 
contradictory to each other. So it is evident that Brahman, 
being eternally. $uddha and Mukta, never gets affected by 


Avidya and-the like and never becomes Sabala as the Advaitins 
contend, 529 


Now it may be argued that let the Bandha, though unreal 
but on account of it being-Vyavaharika, be attributed to 
Brahman. But this view is untenable because whatever is 


Nyavaharika, is not there in reality, As Sukti remains as 


it is (unchangeable), Brahman also is of same type (unchange- 
able) for ever, And moreover, the Baddhatva and the Muktatya 


cannot be present jointly in one, The Baddha is different 
530 


and the Mukta (Nityamukta) is different, ‘The Sutra- 
Sthityadanabhyam ga, accepted by both also states difference 
between the Jiva and Brahman. The term Sthiti in the Sutra 
suggests the presence of Brahman with the diva. The Jiva 
enjoys or eats the fruit of his deeds. The term Adana 
suggests the presence of the diva enjoying the Karmaphala. 
Thus, neither Sabalatva can be proved in Brahman nor identity 


of Jiva with Brahman is possible. 
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CLARIFICATION OF THE MEANING OF THE BHAGAVATA VERSE - 
“BADDHO MUKTA ITI HYAKHYA GUNATO ME NA vasTurant°?9P 


The Bhegavata verse, Baddho mukea iti hyakhya gunato 


me na vastutah at first reading appears to convey the sense 
that "I (God) am galled bound and released eheough Gupas 
but really speaking I am neither bound nor released." But 
this is not the. intended meaning, Because in the previous 
verse lord Keena has. sadd that there _areé Gunas, namely, 
Sattva, Rajas and Tamas. These Gupas bind the diva and not 
the Lord. By this ae is promised that the Goa is Snee £rom 


these three Gunas, Bandha is to the giva on account of the 


Gunas that are under God's control. When the Gunas are 
under the control of the lord, how can they bind Him???+ 


And MOLEOVEr, latter part. OF. the verse” 1A 


also suggests 
that since Gunas arise out of Maya or Prakrti, God has no 


Bandha nor Moksa. Because, M aya or Prakrti is also under the 


control of the, Lord. Therefore, the real meaning of the 
verse is "The diva has ‘Bandha and Moksa through the Gunas ~ 


Sattva. Rajas and Famas that are under My control but not 

as a part of his very nature; since, Gunas arise out of Maya 
or Prakrti. I have neither Bandha nor Moksa." Because, 

The very Maya is under God's control, as in the statement~- 
*he lives with my amount. * Here ‘my amount’ means amount 
under my control, And for Livelihood, it is taken by some 
one, else, In the same way, *Me gupatah' means through Gupas 
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that are under my (God's) control, So the Jiva, thus gets 


bound through these Gunas and ‘hence is called Baddha, When 
532 


the game Jiva gets released of these, he is called Mukta. 


The Advaitins interpret this verse that on account of 


the association of the Gunas, Sattva and the like, the God 
532A 


is called Baddha, Mukta and the like amd not in reality. 


But this interpretation is not correct since there arises 
_ Contradiction when compared with previous and latter verses. 


And moreover, according to the Advaita, Bandha may be supposed 


to be Mithya but Moksa can never be said to be Mithya, There- 
fore, Vadiraja's interpretation wherein both these Baddhatva 


and Muktatva are attributed to the Jiva, is correct and 


appropriate, Further, as long as there is Bandha, there is 


no Moksa, when once Moksa is attained there cannot be any 


Bandha. 333 


In the latter part of the verse, Lord Krsna negates the 


Bandha to Himself since He is devoid of or is not influenced 


by the Gunas such as Sattva, Rajas and Tamas that originate 


from May. -The God is Aprakyta and hence, there is no 
possibility of the effect of Prakrtagunas that cause Bandha,. 


Maya cannot be there in the Lord because He is the destroyer 
of that. Therefore, the Gunas, arising £rom Maya, cannot 


affect the Lord. So, when the Gunas are not there, there is 


~ 
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no Bandha. When there is no Bandha, the question of attain- 


ment of the Moksa does not arise, Hence, the Lord is Nitya- 
mukta whereas the Jiva is Baddha and also subsequently Mukta,>°* 


The Jiva is of different nature from that of the God, 


Therefore, he is called BhinnahSa. In the statement Sayujau 


_gakhayau, 4” among the two birds of the Jiva and the God, 


Gunabandha is there to, the Jiva and release of the Bandha is 


also there to the Jiva. The beginningless Ajfiana is the cause 
of Gupabandha. When the Ajfiana is destroyed, the Gunabandha 


is released. . Then the Jiva attains the state-of liberation. 


Thus, the Bandha and the Moksa pertain to the Jiva and not 


ta the Goa, 2°" 


t 4 


ANOTHER INTERPRETATION OF THE VERSE ‘BADDHO MUKTA...' 


Vadiraja interprets the same verse Baddho mukta,.. in 


‘a GQifferent manner, 


t } a: : ! 
1 2 


Baddhatva, Muktatva and the like are attributed by the 


| scholars to the God since He controls them, Really speaking, 


He is completely free from Bandha and Moksa. The Brahmasutra’>>” 


also justifies the same; that, which is regulated or controlled 
by a person, is normally attributed to him as in the slogan- 
*King is victorious,’ Actually, it ds the soldiers who are 
responsible for the victory, but since’ theyand their efforts 
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are under the control of that sovereign,victory is applied 
to him, °° The term Baddha is real in the case of the Jiva 


whe is dependent, He is Baddha due to having real Bandha, 
This clearly states the difference between Baddhajiva, 


Muktajiva and Nityamukta Goa, >>? 
Maya, how can there be either Gunabandha originated from 


As the Lord controls the 


Maya or destruction of that, in Him. 

If the Bandha is imagined as delusion, then the cause 
_ to that effect should also be stated, But the Guna cannot 
be treated as its cause, Because, it is the real Guna that 


causes Bandha and not the delusion, Moreover, cognition of 


Guna is not unreal, Therefore, Mithyatva cannot be attributed 


to Bandha. The Sruti‘also proves the same, 


e 


., Moreover, the knowledge originated from the Sattva~ 
guna,, is taken for granted as real, The gods, sages, full 


of Sattvaguna, admit that Sathsara-bandha is real, It is 


an object of their direct cognition. So the Bandha cannot 


be called as unreal, 799 In (His preaching to Uddhava, God 


€ 


Krsna has said that Bandha is due to Avidya, but it cannot 


be called Mithya, >>? 


~4 


Vadiraja refers to other verses of the Bhagavata>*° 


‘and states that even the four-faced Brahma, who heads the 
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Jivas, gets bound by Guna, And he cannot know the Lord com= 


pletely who is totally free from Gunabandha, who is Supreme 


and is the Lord of all, All the Jivas ~ £rom the four«£aced 
Brahma to Sthavara Jahgama (ordinary beings) all are bound 
by these Gunas with gradation in content, Being caught hold 


ash they are always 


by the wrong knowledge, (except Rjus) 
4 engaged in' the performance o£ various Karmas and as a result 
of that they. undergo or attain different births. At the end, 
even after the attainment of liberation, all the Jivas remain 
in the state of dependence, There also, they are bound by 

Asvatantry a, Apurnata and the Like. nae 
‘called Baddhas both in Safsara’ state and also in Mukti state, 


And hence they are 


PURPORT OF DIFFERENT SRUTIS AND SMRTIS SHOWN IN THE PADYARTHA 
Here Vadira ja establishes Lord's Nitya-muktatva asserted 
by some Sruti passages and Smrti statements, In the Bhagavad= 


gita, it is stated that Karmas do not affect the God since 


He-is completely beyond that, Three Gunas, namely, Sattva, 


Rajas and Tamas originate from Prakrti and they bind the 


‘ embodied souls in different bodies, So it is clear that 


' the Gunabaddhatva 4s to the embodied’ souls and not to the 


Tord, °4+ Likewise, the $ruti<passages Utamrtasya’ 1 and 


the like declare the Nityamuktatva of the Lord. It is also 
suggested that the Muktaf"~—) are not Nityamuktas because 
these Jivas attain the liberation by the grace of the lord 
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and hence even in the Mukti state, they remain dependents 
on and devotees of the lord, So the Nityamukta God is the 
Lord of Muktas, As the Lord is the controller of the 


embodied souls, He is also the Lord of liberated souls. 94 


Tt is accepted that.when a Jiva attains the liberation, 
{ 
his Gunabandha is removed, But there is bondage in the form 


of Asvatantrya. So the Jiva has either Gunabahdha or Bhakti 
543 


bandha. . There 4s a class o£ Jivas who are called Nitya- 


'satsarins, ‘since they have the mixed experlence of pleasure 
and paid according to their inner nature, There is diffi- 


culty to treat them ‘as Nicyabaddhas. °*4 Thus Baddhatva and 


Muktatva are eternal and real,. So, Mithyatva cannot ba 


attributed to these, The ‘two are eternal like Brahman and 


5345 the bondage of the Jivas is on account of Ginas 


Mukti. 
and not as a part of nature, This bondage, although beginn= 


ingless, is not eternal. 


t * 


Attributing bondage to the lord is contradictory to the 
common understanding also. A fool, if unhappy, attributes 
unhappiness to others, In the same way, an embodied being 
attributes his bondage to the Lord, 

It cannot be said that the Lord is also bound, If He 


too becomes subject to bondage, then who (would be there to 
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release the souls from bondage like a man, fallen in the 
ditch, cannot protect others. Therefore, the God should 


‘ke declared as Nityamukta;: then only He can remove the 
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bondage of bound=souls, When the Bandha of the soul is 


removed, the jsoul will not become similar to the Lord, The 
identity sane be established between the God and the Jiva, 
Because, the God is eternally released and pure where as 
the soul is then released and purified like a dirty cloth 


made clean. A released soul may not have birth and death 


but on this ground he cannot be identified with the God. 
The sayujyamukt » a kind of release” #64 does not indicate 
any identity,| but it states that the soul without any pain 


| 
lives with God. 


The Advaitins Classify Brahman as,Parabrahman and 
Sabalabrahman' and attribute Sabalatva to the Brahman, Vadiraja 


asks: "What is this Sabalatva? Is it Maya Sabalatva in the 


form of a Dosa? Or is it Maya Sabalatva in the form of Adosa? 
Or is it Sabalatva in the form of meritorious quali€ies 


such as Jhiana, Ananda?" In these options, Vadiraja, dis= 


, 


carding the first one, accepts the second and third ones 


since the two'do not superimpose or attribute any demerits 
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(Dogas) to the Lord, And it is ascertained that Ajfiana 


(Maya), is JivaSrita and not Brahma$rita. Because, Ajfiana 


ds experienced by the Jiva as Aliaih ajfish. So Ajfiana is 
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found in the Jiva and not in Brahman. 


ESTABLISHING MAYADURATVA BY THE BHAGAVATA STATEMENT 


In this context, Vadiraja gathering the data-from the 


Bhagavata,-*? 


reaited by the four~-faced Brahma, The praise declares that 


States that the praise of the Lord (God Krsna) 


the Ajfiana, that causes delusion to the embodied souls, is 
not found in the Lord, He da the emniains Atman, He is a 
treasure of qualities and is the Adipur uga. He keeps aside 
the Maya a by the power o£ His knowledge, He is the Lord of 
' Prakrtd. He is the controller of the eredue: world. He is 
Anagrita (not having resorted to any one), He is glorified 
as bestower of Dharma, Kama and Moksa to the Jivas who are 
deluded by Maya. Thus the praise éétabtianes Mayaduratva 
ofthe Lord, 


Vadiraja adduces one more argument that the Vaikuptha- 
loka is Aprakrta. It means Maya (either Prakrti or Ajfana) 
is not there in the abode of the lord viz., Vaikuntha. When 


the abode of the Lord is Amayika, then how can its Lord be 


Maya a=-formed? _ ‘Thus, it is evident that the ford is Am Amayika 


(absence of Prakrti, or Maya a).oe 
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ESTABLISHING MAYADURATVA BY A DIFFERENT INTERPRETATION OF 
THE TERM MAYA 


The term Maya occurs in the Sruti and Smrti passages in 
the following meanings: (1) God's Desire, (2) God's Power, 
(3) Goddess Laksmi, -(4) Jadaprakrti and (5) Ignorance of the 


2208 The Maya, referred to in these meanings, is not 


souls, 
Mithya. | So Maya is inexplicable according to the Advaitins, 
is nowhere found, The Maya, although being declared as 
Anirvacaniya~ inexplicable by the Advaitins, it is not 
Anirvacaniya. It is Anixvacaniya only in terms and not in 
sense, It is de totally Asat. the ‘Advaitins’ interpretation 


and eebianation: of M aya and its product Sabalatya look base~ 


less and are totally disregarded by scholars. If the lord, 
an ‘embodiment of infinite auspicious qualities is declared 


as Sabala, ASuddha and so on, it is a defect or bad remark 


as:'in the case of pure cloth when stained with dirt, When 

He is declared:as Suddha Brahman, an embodiment of unlimited 
power, beauty, knowledge and the like, hen that shows that 
demerits such as ignorance etc., are not ‘there in the Brahman. 


Thus, He becomes Pure and not associated with any defects, °>+ 


Now in attributing Sabalatva to the Lord, Ajfiana or 
nescience ls the main cause. This nescience is an aspect 
whose presence is known temporarily at the time of appearance 


and not prior to that, And this nescience, it is stated, 
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becomes the cause of delusion, It is also said that this 
nescience is removed by the Vrttijhana born of the nescience 
and not by Svarupajmana, If Svarupajfiana is not the destro~ 
yer of Ajfiana then the Ajfiana, although destroyed by the 
Vrttijfiana, May reappear and cause the delusion as in the 
‘ease of delusion of the silverness in the conch shell. So 
it is to be stated that the nescience cannot be destroyed 
totally since its. appearance now and then like the delusion 
of silverness in the conch shell which proves the absence 

of jiberation or presence o£ the nescience even after libera~ 
tion, Both these views suggest that the nescience cannot he 


destroyed completely, 


So it is right and logically reasonable also to state 
that Ajnana is destroyed by the everlasting and‘ dazzling 
Syarupa jhana. By its association only, one's mind gains 


552 che Svaripaifiana of the Lord is 


the cognitive power, 
eternally pure and illuminious and unlimited. Therefore, 
there is no possibility of the presence of Ajhana in Him. 


When Ajfiana is not there, then Sabalatva connected to Ajnana 
552A 


cannot be attributed to Him, Mayam vyudasya oltSaktya 
and other Smrti passages proclaim the eternal Suddhatva and 
Muktatva of the Lord, Se how can there be any defect in 


wim??? 
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EXPOSITION OF THE SRUTI-~PASSAGES 'NISKALAM NISKRIYAM SANTAM'ETC, 
553A 


The Advaitins deny Kartrtva in the Suddha Brahman 


on the ground that, if Kartrtva is accepted in Brahman then 
that would be a defect in the form of a means to possible 


action o£ aggreable efforts, It means Kartrtva is also a 


cause of Sabalatva,. But this view of the Advaitins is 


untenable, Because, if Kartrtva is said to be the cause of 


Sabal tva, then why not Jiatrtva?: ‘And ‘mioreever,. as Krertva 
is denied in Suddha Brahman, on the same ground Jfatrtva 
should also be denied, which is undesirable, If Kartrtva 


denotes the action of movement ete,, dilatrtva also indicates 
the action o£ cognizing the objects, In koth, one or other 
type of action is involved, ‘Further, in general, all the 


. woots give the sense of action one or other. So if Kartrtva 


is denied then gfistriva be denied, >>* _Sruti passage has no 
partiality in denying Kartrtva and in attributing Jfiatrtva. 


Therefore, either both have to be denied or to be admitted. 


¢ 4 1 


But really speaking, the Sruti passage, cited above, oe 


never denies Kartrtya and the like in Brahman, The Sruti>>5 
555A 


Parasya Saktih clearly states that Jfiana, Bala and Kriya 


of the Lord are all inherent and eternal. Z£ the previous 


Srutd is understood as denying the Kartrtva then there would 
be contradiction between the Sruti-passages of one and the 


same section.’ Therefore, it should be known that Niskriyam 
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Sruti negates the merit and demerit of action in the Lord. 


it means, the Lord, though engages in the action of creat- 
ing the world and the like is nelther graced with merit nor 


stained with demerit, In the same way, other Sruti passages 


are also to be understood, The Sruti- AbabdamasparSamarupam””> 


does not deny the Sabda, Spar$a and the like completely, but 
denies: Dus¢aSabda, DustaSpar$a etc, If this is not admitted, 


then the Nigkalam Sruti is to be understood that it does 


deny Jhatata in Brahman, _ Therefore, all these are to he 


understood as the lord is free from evil-sound, evil~touch, 


evil~form and the like, If Agabda Sruti speaks of Him then 


also He becomes Sabdavigaya, the object of expression, I£ 
the Sruti does not speak of Him, then also His Sabdavisayatva 


is not disregarded. So, in either case, He is not ASabda 


556 


_ Mot being an object of Sabda, Similarly, if Aspar$a 1s 


meant as absence of touch, then Avidya of the Advaitins 
cannot touch or affect the Brahman, 057 Ig the option is 
given in the case of Avidya (means Avidya alone touches 
Brahman and not the other), then also expressive and primary 
meaning of the term Aspargam is supposed to be given up. 

So with implication, agresable meaning is to be understood, 
In that case, the term AsparSa could be meant as not having 
PrakytasparSa - effect of influence of Prakrtaspar$a. The 
Sruti~ Agaririn suggests that the Lord has no Prakrta or 
material body since He has Aprakrtafarita.°>74 Further, 
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the Sruti describes God as Rukmavarna. This shows that He 
has Rupa or form. It means He has no Prakrtarups, but 

Aprakrta eheS 558 
Therefore, neither of them can be denied. so the Srutis 


Moreover, touch and form go together, 


*ASabdam...' ete., deny evil word, evil touch, evil form 
and the dike, and not the meritorious or auspiclous words 


‘such as Narayana, the graceful touch of Godéss_) Lakemi. 


ESTABLISHING THR DIVYAKARA (DIVINE FORM) TO THE LORD BY 
SRUTI, SMRTI AND YURIT 


ie The $ruti~ 3a Aditya Vatnam tamasah parastat’-°* declares 


that the lord is free from nesclence and He is brilliant 
or iljuminating with extra-ordinary unlimited prowess. 7°? 
Here is the argument wherever there is colour, there is 
touch and both these are in form, This rule is not merely 
applicable to the material world of things, but applies 


also to the non-material daanins The Sruti-Rukmavarnam 


tamasah parastat states that colour, touch, form and the 
, like exist also there in the Aprakrta plage. This can also 
be proved by the Peauon Tamasah parastat which means away 
£rom ignorance 1.Q., Prakyti,°°° Therefore, on the basis 


of the Sruti and Yukti stated therein, the Akara of the 


Lord is described as He has unlimited eyes, arms, legs, 
faces and the like, It means He is Vigvarupin. Soe the 


Lord's presence in the Prakrta things, does not become 
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Prakrta and also does not get affected. He is eternally 


PY coma 


Aprakrta bliss-natured, He has the forms of Sukha, Jhana 


561 


and the like and not the forms of Pancabhutas. Though 


He shows the single world of things in manifold forms at 
the same time in different places, He is unaffected with 
Prakrta contents, As the Maya, the causes of material 
creation, is not heard as related to Him, His form is of 
knowledge and bliss and is free from Maya, The form of 


the Lord is all-pervasive in the same way. °°? 


And the term Kaya, when derivatively explained, conveys 
‘she following sense: ‘Ka’ means Sukharupa and Aya means 


Jianarupa, So Kaya denotes Sukharlpa and Jhanarupa of the 


Lord, 9924 In the same way, even when the term Sarira is 


referred t6 the Lord, His Sukharupa remains unharmed. The 
term Sarira, when etymologically explained, conveys the 
following meaning: Sa! means happiness, ‘Ra’ means anjoy~ 


362B onus, Sarira means 


ment and ‘ira' means knowledge. 
He who experiences and enjoys His own happiness and knowledge. 
The form of the Lord abounds in happiness from top to koctom. 
All the limbs are of bliss-natured and are of extra-ordinary 


prowess, °°> 


x 


Another $ruti ascribes ASariratva to the Lord. But it 


does not mean that the very concept of form is negated, It 
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only denies the presence of the material body, as is in the 
case of aerial speech, where body is not denied totally but 
unseen body is accepted and taken into account, Because, 
without the organ there cannot be the articulation of any 


speech, In the same way, ASarirata with regard to the lord, 
564 


stands for Alaukikata. If there is SarIra, there is no 
need to accept the presence of Duhkha and the like as a rule. 
Because, the Sarira of the lord is entirely different and 
not a product of matter, For Dubkha and the like, Sarira 

is not responsible but the type of food. The Lord has been 


declared as Niranna in Dvasuparna Seuti, 2044 So He has no 


defects that could originate from the food (of ordinary kind). 
So whatever may be the objective term, that would never 
attribute any defects to Brahman. All the terms declare one 
or the other meritorious and auspicious quality of the Lord, 


1 “ a Y 


Now, Vadiraja refutes the view of the Advaitins that 


there is no Kartrtva to Cetana -of Cltecontent, 9°48 ZT£ Cetana 


is declared as not Karta, then there arises the difficulty. 
if Kartriva is ascribed to the Dehagatacetana, then Lt appears 


as if it refersk to the both Deha and Cetana. Because, when 


Kartrtva ls referred to the ViSista (Dehin), then Deha and 


Indriyas are also understood to have Kartrtyva. But really 


speaking, it does not behave proper to attribute Kartrtva 
to the Jada. The Jada by nature itself, is devoid cf any 
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Kartrtya. o>" And scholars say that Svatantrah kartaO>F 


that means Cetana alone is Karta since he does different 


activities with means that are under his control, like the 


potter who is acclaimed as Karta or doer, 9©° The potter 


uses the mud, stick, wheel and the like that are under his 
control, “Phese are the external instruments for accomplish- 
ing the effect viz., pot. The mind, body etc.,of the potter 


are the internal means. So neither the mind nor the body 


is the Kart€ whereas Cetana or soul alone is the Karta and 
| all others are just related to that. The Maya of the Advai~ 
tins aiso cannot contribute Kartrtva because it is also Jada. 
Moreover, scholars do not agree with the idea that the 
Kartrtva is specified or qualified in ordinary case, So Jada 


apt Vadiraja says 


is accessory and Cetana alone is Karta. 


that, the Kartrtva of the Lord is noticed as qualified. 


Vigista. Because the Lord creates this worid with accesso- 
568 


ries time, Prakrti, Karma, that are under his control, 


And Visista Kartrtva is possible in the case of the Lord, 
as this is the very form and not different from Hin. 


So far as the Lord is concerned, He is Nityamukta. 

. secearialey free, His form (body ) is eternally embodied 
with unlimited auspicious qualities such as power, brilliance 
of knowledge, bliss beauty atc, 999 The embodied souls 


becoming favoured by His grace, get released from the bondage, 
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In release they always look at the blissful form of Lord 


569A 


Narayana. ‘The Sruti Yamaivesa... conveys two things 


that the Lord removes the obstacle of the Jivas (JivaccS- 
dik&) and setting aside the curtain of Paramaceadika, °°"? 
unveils His form (€0! souls who ful£illing the prescribed 


course o£ Sadhana, become qualified for liberation. The 


Sruti also states that both étéernally free Lord and the 


released souls have forms, The term Tanu in Sruti signifies 


this, The adjective Svam suggests that it is the Svarupa- 
deha and no else,?/? Ig the body of the released souls is 
considered to be material then the grace of the Lord ( would 


have to be treated as futile, The terms Svam Tanum and 


Vivrnute indicate the nature of beginninglessness and 
eternality of Svarupadeha respectively. This also proves 
that body in relIdase state is other than material; it is 
non-material. Therefore, scholars, knowing the purport 

o£ the scriptures admit and proclaim the body of the 
released and of the Lord as an embodiment of Cit or spirit, 


Jnana and Ananda (bliss) and not material, The non-material 
571 


body -as described above will not cause rebirth, oldage, 
disease and the like. So how can there be dirt of any kind 


to both Mukta and Nityamukta. All the released are devoid 


of defects, They are pure natured and enjoy desired enjoy~ 


ments of various kind. So there is no Sabalatva in them, 


both in the released souls and in the Lord. >? 
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Vadiraja, at this point, emphatically denies the possi-~ 
bility of Sabalatva in the Lord. The inherent nature of the 


Lord is not Sabala but it is Sambala, that means the Lord is 
the bestower of extra-ordinary treasures to released souls, 


The Lord of the Advaitins is Sabala and of the Dvaitins is 


$ambala, Only an Anusvara is added by which He becomes 


more powerful and destroys the Sabala Lord, Hence, no 


Sabalatva can be attributed to ‘Brahman or else, He may 


also- be understood as Sabala since He is bright and lustrous 
573 


wht varlegated complexions. 


The form of the Lord is. Amayika and eternal. In this 
regard Vadiraja quotes the Bhagavadgita statements.” '* 
The Lord is described by Arjuna, He is beginningless. He 
has no beginning, middle and end, His universal form $560 
bigger that everything could be visualised. He has unlimited 
arms, faces, eyes and the like. Arjuna could see this Vi&va- 
‘Fupa, only when he was graced with the divine sight by the 
lord, Thus, the form of the Lord is extra~ordinary. Therefore 
how can it be treated as Mayikacy “4 and material, The Lord 
has His own unlimited power to assume minute form as well as 
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bigger form. The form, directly cognised by Arjuna, is 


unlimited and allepervasive. So then how can it be formless 
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and associated with Maya. It cannot be. Moreover, the 


devotees who seek refuge in the Lord, get released of Maya 


¢ 
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by Lord's grace, how can there be Maya in Him? He is 
eternally free from Mays,” /7 Further, when qualified soul 
realizes the God in the cavity” bf his heart, Maya gets 
burnt to ashes like a cloth. Thus,when the very sight 

or realization of the Lord destroys the Maya how could 
God become Mayamaya? It can never be. His blissful form 


ds eternally of same nature, and unaffected, > /® 


CRITICAL EXPOSITION OF THE PURUSASUKTA 
The exposition of Purusasukta, given by Vadiraja, 


tackles the views of the Advaitins, The Advaitins hold that 


the Lord described in the Purusastkta is Mayamaya. He is 


formless. The world is not different from Him. There is 


‘identity of the Lord with the embodied goul and the like. 


But in this hymn, the Lord Brahman is extolled as having 
wonderful form with unlimited heads, hands and the like. 
This, the whole hymn'deseribes Brahman as possessing a form, 
The Purugs in this hymn is the same Narayana or Visnu and not 
any ordinary being, It is stated in this hymn that, he, who 
realizes the God as described in this hymn, attains the 


liberation, > 79" I£ this is the £act, then how can He be 


the being of any ordinary type??? 


So the Being described in this hymn, is Lord Visnu who 


is spiritual, non-material, free from nescience and bestower 
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of the release which is non-material, I£ this Being would 
be of ordinary type, then He cannot grant the spiritual 
release, 80 there is no doubt that the Lord of this hymn is 
Aprakrta or spiritual. 


4 


S79A 


The Advaitins contend that the statements Purusa 


eva ida sarvafh etc., in the hymn, give the- sense of oneness 
and claim that there is identity between Brahman and the 
embodied soul, And the Lord is not different from this world, 
But this view is not correct, Because, the terms in the 

hymn are adjectives, that qualify and denote the extra~ 
ordinary nature of the lord, and henge they cannot be referred 
to-the embodied souls in any manner, Neither explicitly, 

nor implicitly, the embodied soul is described here. And 
moreover the lord cannot be identical with this world, since 

_ He is Ajada or non-material? ahd the world is material, 

And if oneness is’ traced forcibly then as the world is 

false An the Advaita Brahman should also have to be declared 


as false or unreal, The Purusgasukta does not convey either 


the falsity of the world or identity of Brahman and soul, 

But it establishes the absolute supremacy of the Being (Lord 
Naxdyana), reality of the world, and distinction of Brahman 
and soul, It also states that the entire world is under the 
control of the Lord. And as Lord Purusa (Brahman) is eternally 
real, the world, controlled by Him is also eternally real. 
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Thus, it can be said that, the Purusasukta is a critical 


exposition of the second Brahmasutra~ Janmadyasya yatah. 


Hence, the Being of this hymn is the Brahman, °°! And the 


end of the Purusasukta of the Yajurveda, Sri and Laksmi 
581A 


are described as Lord's wives. This also indicates 


582 (He, who knows ‘and 


that Puruga is Lord Narayana. 
realizes che greatness of the Lord Purusa, wiil be favoured 
by the grace of the Lord, and as a result of that he attains 
liberation. Hence He is essentially knowable by the 

seekers Of Holeece: Therefore, there is no other Brahman 
Sabala as such. The term Brahman primarily and absolutely 
refers to Lord Narayana??? And devoted service of this 
lord Narayana, who is an embodiment of innumerable auspi- 

' gious qualities, who has spiritual form is the only means 
o£ attaining £inal release. The service of other gods 


will not lead to that release, "4 
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III. BHEDASOURABHA 
INTERPRETATION OF THE TERM ANANTAM IN THE SRUTI SATYAM- 
JHANAMANANTAM BRAHMA>°44 
This Bhedasourabha, after a close examination of all 
aspects, establishes the five-fold difference, The five- 
fold difference is ‘Aistinction between God and the embodied, 
soul, distinction between God and matter, distinetion among 
souls, distinction among matters and distinction between 


Matter and soul, 


"Difference is not merely a component part of reality, 
but constitutes its very essence, So much so, that to a 
thing is to know it as distinct £rom all others, in a general 


way and from some in a particular way... 


Difference being thus Dharmisvarupa, the so called 
perception of the object is nothing but the perception of 


its difference” °** 


At the beginning, the expression Anantam in Satyam 
janamanantam brahma of the Taittiriya Upanisad, is examined. 
The Advaitins interpret the term Anantam as limitliessness 
in respect of time, place and entities. They contend that 
the limitlessness in respect of entities means Brahman is 
comprised of all entities and hence there is nothing other 


than Brahman. It means Brahman is Sarvavasturupa or of the 


| 188 


form of all entities, This view is not correct, 289 Because, 


the very exposition of the nature of Brahman, according to 
the Advaita is Brahman is not Jada or insentient matter, 
He is not unreal, If it is admitted that Brahman is Sarva- 


vastvatmaka or identical with all entities then it would 


be contrary to their contention, As matter is also one of 
the entities, accordingly, Brahman would have to be of the 
form of matter. But the statement acclaims that Brahman 

is Jhanasvarupa or of the form of knowledge. So the inter~ 
pretation as the form of matter is not aggreable, Further, 
in the Advaita, world is unreal and this passage declares 
Brahman as real, So how can it be of the form or nature 
of unreal matter? There lies eternal difference between 
real and unreal. ‘ So the term Ananta conveys that Brahman 
is Limitless in eeaseae of place as It ils present everywhere, 
(aitopervasive)s T£ is also limitless in respect of time 
since It is present in all the three times, viz., past, 
present and future. Thus the expression does not convey 
the sense of Brahman as of the nature of all entities. 

That which is allepervasive cannot be an'(/Anuripa or of the 
atomic form.and that which is eternal, cannot be claimed 

to be non=eternal like pot, cloth and the like that are 
also atomic, Because in the £irst two cases pervasiveness 
and eternity of Brahman are declared. So how can the word 


Anantam convey the sense of identity with atomic and non-eternal 
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entities like pot, cloth and the Like, 96 


Brahman is 
described as different due to Its limitlessness nature in 
respect of time and place. But how is that It is identified 
in respect of entities, If identity, with entities, is 
intended, then It must also be identified with time and 
Place since these two also fall under the category of 
entitles, This leads to the absurdity of expressing Brahman 
as Degakalasvartpa, 6+ of the form or nature of time and 
place, But the attribute of pervasiveness, in respect of 
place and time, makes it clear that Brahman is distinct 
£rom Desa and KSla. Because, difference between pervasive 
and pervaded is aver established. ‘Thus, the expression of 
identity with entities leads to two defects: identity with 


‘ insentient matter world and identity with place and time. 


As Anantatva or limitlessness in respect of place and 
time is understood as Brahman is present in all places and 
times, in respect of entities aiso it should be known that 
Brahman is present in all (limitless) entities. The limit~ 
lessness is to be understood in all the three cases with the 


same application, 29 


588A 


Vadiraja gives one more agreeable 
meaning, The term Anantam means being the substratum 

or support to all entities. As Brahman is the sole substratum 
o£ Limitless auspicious qualities He is also support of 


all limitless entities. Here it 1s to be noted that though 
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Brahman is-the substratum or ‘support to place, time and 
entities, He is different from them. But in the case of 
auspicious qualities, He is not Gunabhinna or not different 
from the qualities, He is very embodiment of those qualities, 


In this sence, He is Gunagraya or the locus'of auspicious 


qualities, Gunabhinna.or identical with them and Gunavyapta 
or pervaded by them. It is also meant ‘that there is no 

limit of Brahman in being the support of limitless entities 
and there is no limit o£ entities having the support of 
Brahman. °°? *‘Ananta’ is that which has no limit. Anta 
means limited association in respect of place and time with 
some entities; and that which has the association of ail the 
times, places and all entities, is called Ananta. Thus, 
Gunanantya means Brahman having the association of all auspi- 
cious attributes. In this sense, there is no difference or 
difficulty in realizing the significance of limitlessness.?°° 
The relation in respect of place and time is of the Adhara~ 
dheya=type or the support and the supported —~ since Brahman 
is the Adhara and place and time are Adheyas. In the case 
of the qualities the relation is Adharadheya and also Guna~ 


590A 


gunibhava. Brahman is ‘Adhara and the qualities are 


Adheya. 
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RELEVANCE OF THE GIVEN INTERPRETATION 

The expression Anantam is w be understood accordingly, 
so that it should not lead to any confusion or contradiction. 
Otherwise, that may show the ignorance of understanding of 
the reality in respect of entities and also of Brahman being 
identified with all entities. And moreover, the sense of 
identity degrades or lessens the greatness of Brahman, 
Therefore it is not agreeable to regard identity. Further, 
the sense of identity stands opposed with other seriptural 
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passages like Sa ca Brahmavidapnotiparam and the like 


wherein the term Param glorifies Brahman as distinct and 


supreme, 24 


_in fact, there is no difference of opinion with regard 
to limitlessness in respect of time and place. The difference 
of opinion lies only in the third aspect that is whether in 
respect of enties and in respect of qualities. Therefore, 
Vyasa has specifically clarified and explained as Mahadgunatavat 
yamanantamahuh” stating the Lord is Ananta, being endowed 
with limitless auspicious qualities. Really speaking, it is 
because of the attributes of Vyaptatva or pervasion, and 


. limitlessness in respect of qualitie: 
Nityatva or eternity, Gunanantya/is the primary meaning of 


592 


the expression Anantam. Vadiraja critically examines all 


the terms of the passage in their fitness with the context. 
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Brahman is extolled as Satya or real since He affords 


the very Sattva or existence or sustenance to this entire 


world, This conveys the sense of creation, serstenance 


and destruction. As Sattva stands for three functions of 


the Lord He is called Satya.” 


593A 


The Advaitins interpret 
the term Satya as Abadhya. According to this It is 
a subject of aublation. But this is not the meaning 
intended here, Because, in continuation of that passage, 
we, £ind other passages that deliberately deal with the 
sustenance and destruction o£ the world by the Lord, 2728 
Therefore, here 'Satya' means the sole and dndependent 
creator, of the world, which is also real and stands 


distinet érom Him. >?4 


As 4t is said that Brahman is the creator of this 


world, He is also the destroyer. It is clear from the 


SO4A Annam Brahmett a Snat>74" 


statements ~ Adyatettica, 
and the like. Thus the very fact of destroying the crea- 
tion is the Amnatva. So here Satya means destroyer of the 


oreation, °°” ( slats . 


Annamaya Koa) 
Now the term Satya means also He, who affords the very 
life or sustenance #e) this world. This is denoted by the 
term Prana. The Lord is described as Pranamaya that means 
the protector of the world, Both Satya and Prana give the 


game gense, >>? 


193 


The second term Jfianam in the passage is explained with 


reference to Manomaya and Vijfianamaya KoSas. Brahman is 


described as Jfianam or knowledge due to (His possessing 

the knowledge of all the entities in general and particular. 
The general knowledge of the Lord is complete and limitless 
in all respects, He knows limitless entities in this created 
world, . Brahman has also specified (particular) knowledge 

o£ ail entities, This is indicated by the prefix Vi in 

tem Vijfiana of the Vijfianamayako$a, This is the knowledge 
O£ limitless entities with regard to special characteristics, 
Hence He is also called Sarvajfia””’ or Omniscient. This 
Sarvajnatva is explained in two Prakaranas - Manomaya or 
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sheath of mind and Vijhanamaya or sheath of intellect. 


Now the last term Anantam of the passage is explained 
in the Anandamaya Prakarana. Anantam means Purna, complete 
in all respects, Brahman is Purna or perfect with attributes. 
Ananda or bliss and the like. So the limitlessness 1s in 


respect of attributes and not in respect of entities, If 
Anantatva is meant as identity with the entities, then the 
very Anandamaya=prakarana becomes not only irrelevant but 
also opposed to the other passages. If the world becomes 


identical with the nature of Brahman, then the passages 


Tatertvatadevanupravigat””** 


The intended entrance is possible only when created world 


and others hecome meaningless. 
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is real and distinct from the creator. So Anantatva is 
the Purnatva or completeness of Anandadigunas of the 
qualities like bliss and the like and not the identity ¢s 


contended by the Advaitins, °° | Thus, like Sarvajnatva, or 


Omniscience Anandaplrnatva or perfection in respect of 
bliss is also a characteristic attribute which is explained 


in the Anendamaya Prakarapa, And ‘it is denoted by the 

term Anantam, It may be questioned as to why the term 
‘Ananda is not used in passage instead of Anantam? ‘The 

term Anantam serves double purpose. The term not only 
denotes Ananda as shown above, but also the limitless nature 
of other attributes such as all-pervasiveness, omnipotence 
‘necessary for the creation and the like. The mention of 
Anantam in the passage is to state that all the attributes 


are complete also individually. °°° 


The attributes are limitiess in number. Each attri- 
bute is also all-pervasive and of the nature of limitless 
attributes, So the description of the six Prakaranas is 


the critical exposition of the Mantra Satyan Jhanamanantam 


brahma. In this way, the absolute distinction between the 


Lor@ and the world of souls and matter is established. 
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JUSTIFICATION OF THE ABOVE ORDER AND INTERPRETATION 
The above order and interpretation is agreeable in all 


raspects., Relevancy in two ways, is noted here. The state~- 
ment Satyamjhanamanantam brahma suggests the order in terms 


one by one, By the term Satyam, the sole doership (Sarva- 


kartreva) of the Lord is explained, And this Sarvakartriva 
necessarily requires Sarva jhatva or omniscience, And 

this is described by the word Jnanam. At last as an essence, 
Gunanantya or limitlessness in respect of qualities is 
explained, This Gupanantya relates to all attributes of the 
Lord headed by Randa and declares that cach attribute is 


limitless also. Secondly, this order is indicated and upheld 


by the Brahmasutras also, The second Sutra mentions the 
600A 


creation etc., of this world. This creation is placed 


first and others next in the order, So the order of the 
inquiry o£ this passage has thus the support in two ways, °°+ 
These two ways do not Glash each other. Moreover we find 


another passage as Satyamjnhanamanandam brahma. O14 
called Saiakhya Sruti. Here the word Anandam is in the place 


it is 


of Anantam. It evidently states that the term Anantam is 


to be understood in respect of attributes, Ananda and the like. 


In this way it is substantiated by the Samakhya Sruci, ©°% 


The presence of Ananda in the Samakhya Sruti does not negate 


the possibility of other qualities, It implies and stands 
for other qualifies also, Thus Anantya or limitlessness is 
proved in respect of qualities Ananda and the like. °°? 
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The passage Nilpe .sukham°?> 


states that, the Purnatva 
or perfection is the cause of bliss, and this also promises 
the Purhatva or perfection of each attribute of the Lord. 
The Lord is eternally contended, He is complete in respect 
o£ beauty, prowess, knowledge and the like. There is no 
occasion to have defects o£ sorrow and the like, Hence, 

He is eternally blissful. The limitlessness becomes the 


cause to prove Plirnatva or perfectness,°"4 


. Sven if the Vastvanantya or limitlessness in respect 
of entities is taken, it is nothing but the Lord's eternal 
relation as the primary support of ali the limitless enti- 


ties, 995 _the relation of the Lord with the Guna, Kriya and 


the like of all the entities is also evident. Here the 
Vastu is nothing but an attribute of the lord, Just as 
one who has abundant weaith, is called Dhanapurna, po also 


Brahman is called Gunaplurna since He is endowed with Limit- 


less qualities, °° In defence of this, Vadiraja quotes 
some Bhagayvats statements. °°O* As there being no limit in 


respect of. qualities, the Lord is glorified as Anantan, °° 


If the term Purnatva in respect of qualities such as 
SarvajNatva etc, of the lord is not admitted then, it would 
be as good as treating the lord as’ Alpajfia, Ajfiani in some 


places, But nowhere and by no means the lord is described 
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as either Alpajfia or Ajfiani. As the Lord is all-pervasive 


(Dharmin), His auspicious qualities (Dharmas) are also all~« 


pervasive like the form, taste etc, of the objects, The 


Dharmas, other than Sathyoga, are all-pervasive in Dharmin 
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like Dharmin itself£. Therefore the state of limitedness 


gannot be ascribed to the attributes of the lord, Neither 
the Lord nor His attributes are the products of Maya. As 
He is eternally real, His limitless qualities are also 


eternally real, ; - 


Thus, the passage Satyam Jfianamanantam brahma disproves 


the two contentions of the Advaitins, identity of Brahman 

and soul and qualitylessness of the Lord. It proves Guna~ 
purnatva or perfectness in respect of qualities of the Lord 
and also the absolute. distinction between the Lord and the 


souls, 99? 


ESTABLISHING JIVESVARABHEDA BY SHOWING IRRELEVANCY AND 
CONTRADICTION IN OTHER BHASYAS 


Lord Vedavyasa has composed the Brahmasutras to determine 
the support of the scriptural passages, These Sutras show 
the way of interpretation and hence are called sutras, °° 
They are Nirnayakas or determining, the, Seripture fa de 
' Nirneya or the determined. The purport or import of the 


seriptures should be understood in the light of the Brahma~ 
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sitras,°*} Therefore, any interpretation, that is not in 


accordance with the Brahmasutras, is not correct. Vadiraja 
declares that the Bhasya°t*4 or the commentory written by 
Madhva,.aione is relevant since it is written in aqcordance 


with the Brahmasutras. 


The Ad@vaitins interpret that the Puccha in the passage 


of the Taittiriysa Sruti viz., Brahma Puccham Puccham Pratis¢hg°" 9 


is Brahman. “They also say that the Anandamaya is a Koa, 


But ‘in the forthcoming passages of that context, Asanneva sa 


bhavati, Asadbrahmets veda cet, Asti brahmets eedveda and 


the like ihe word Brahman is used weice and Anandamaya 1s 


described as Brahman only. The Sutra Anandamayo ' bhyasat 
611D 


also lays down that Anandamaya is Brahman. So treating 


Anandamaya as KoSa and describing Puccha as Brahman is 


irrelevant to the context and also against the Brahmasutra, +4 


The term Anandamaya is to be understood as, Brahman and 
not as Puccha. Because, in the four Prakaranas of Annamaya 
and go on, the object of praise is Ahgin and not the Ahga 
(limb), Likewise in the £1fth Prakarana of the Anandamaya, 
the Afgin (Puruga) alone is to be taken to be the object of 


praise and not any limb such as Puccha. The word Brahma 
~612A 


in Brahma Puccham Pratistha does not suggest that the 


Puccha is Brahman but it implies that the Puccha (foot) of 
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Brahman is also Znandapurna or blissful, So the word Brahman 
is to be’taken to mean Anandamaya (Afigin) and not as Puccha 


(Afiga). 


The Advaita-interpretation states that Anandayama is 


a Koga, 0128 


Caneel 


But it is irrelevant; because as the Ko$a is 
insentient the Puccha, its part, must also be insentient, 


So Brahmatva cannot be attributed to that insentient Puccha. 


In the Dvaita view, as all the limbs are of the blissful 
form of Brahman, they are also blissful and are of the very 
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nature of Brahman and as such,no such irrelevancy. 


Ié Brahmatva is attributed to Ahga (Puccha) alone, 


then how can there be Brahmatva in the Afigin and if Abrahmatva 


is ascribed to the Ahgin then how can there be Brahmatva to 


the part (Fuccha) of that Ahgin. Thus both the arguments 


show the defects in the Advaita-interpretation. In Brahman, 
who is Jnanarupa or (thé Véry form of knowledge, there are 

delight, bliss and the Like. These are also the very nature 
of Brahman. When Brahman is Sukharupa or blissful, Brahmata 
is there in that bliss. In the passage Brahman 1s described 
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as Anandam brahma kai brahma and the like. This states 


that Ananda or bliss is Brahman, blissful is Brahman, So 


Brahmata is there to that Anandamaya in complete and not 


14 


only in a part viz,, Puccha, ° It is strange to know as to 
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how the Advaitins, who are very much particular about the 
identity of soul and Brahman, are not ready to admit the 


identity of Ahga and Ahgin that constitutes or comprises of 
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one and the same object. When Puccha can be Brahman then 


why can't the middle portion of that body? If an Ox is made 


of clay, the tail should also necessarily be of clay, 16 


Moreover, Brahmatva is. evident in both Anéin and AnSas 
and it is complete in all’ respects. The passage Padam brahma 


karau brahma® LO clearly mentions that Brahmata is seen in 


, all the parts. It glorifies the limbs of Brahman as having 
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Brahmata being complete in all respects. The Purnatva 
RRA REE REESE (repeneneees q CNN Ce 


or perfection described in passage of Brahman, has been 
realized by the knowers like Brahma and others. YaSoda is 


the witness in this regard who saw the entire world in the 


17A 


graceful mouth of Lord Krsna. ° So all the limbs of Brahman 


are all~pervasive and hence are of the nature of Brahman. 


In the Bhrguvalli of Taittiriyopanigad, while delineat- 
ing the definition of Brahman, it is described that creation 
and the like of this world take place £rom Ananda and the 


same Ananda as Brahman is praised at the Anandamaya~prakarana 
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of the Brahmavalli, So the Anandamaya is Brahman. 


618A 


By the passage Brahma Puccham pratistha, if Brahmatva is 


restricted to Puccha only then, according to the passage 
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Ananda Sema, ° 28? Anandatva is: to be restricted to the soul 
of Brahman. Then it implies that ‘there is no Ananda in 


Brahman denoted by Puccham, So if Brahmatva is negated in 


the Anandamaya, then the Anandatva is to be negated in Brahman. 


Thus, the entire exposition of the Advaitins becomes absurd 


anda contradictory ,°?? 


le the Rnandanaya is the material sheath, then how can 


t 
5 


there be Brahmatva in its Buccha? and by xeferring to Puccha, 


form is to be admitted. But in the Advaita, Brahman is form~ 
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less (Nirakara). By admitting Brahmatva in the Puccha 


o£ material sheath which is deprived of Brahmatva it appears 


as if the organ is cut off from the Anandamaya. It is 


as good. as saying that the passage is Atatvavedaka or not 


imparting the right knowledge. 97° And if for attributing 
Brahmatva, Puocha is taken to be Adhigfhana or substratum, 


then Brahmatva pecomes An ropita or superimposed. And whatever 


is siparineoesa is unreal, So Brahmatva would become unreal. 


And how is that this Brahmatva is attributed to Puccha alone 


which is a limb and why not to other limbs of that Anandamaya. 


Therefore, Brahmatva should not be restricted to the 


Puscha, It should also to be referred to the Anandamaya 
as a whole, Then only there would be concordance among 


scriptural passages Anandam brahmeti vyajanat, Brahma puccham 
620A 


peatistha ha and the like, 
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If the Advaitins have high regard to scripture, let 
_ them admit. Brahmatva to Puccha but they cannot have the 


privilege o£ discarding Brahmatva to Anandamaya (sheath). 
621 


Abrahmatva of _Anandamaya is nowhere heard in scriptures. 


The reason given by the Advaitins as Brahmatva, since speci~ 


fied in terms with Puccha, is not there in Anandamaya; gives 
chance to fabricate counter reason as Brahmatva, since not 
referred to Anandamaya cannot be there in Puccha as it being 
the part of Anandamaya or sheath. Thus mere reason leads 

to misinterpretation. Sometimes it also spoils the contextual 
purport, Therefore, that reason alone which has the support 
of either perception or right scriptures is valid. The 

reason, given by the pane cne support of both scriptures 
and Brahmasutras. Hence, Anandamaya is not a sheath. Brahmatva 


is to be referred to both Anandamaya and Pucgha, °24 However, 


the reason advanced by the Advaitins may be appealing, if it 


is against the Sutra, then it will be futile, 


The Advaitins contend that the Kartrtva, in respect of 


creation eta., of the world though a characteristic is a 


contingent in pure Brahman, °224 


it is a contingent character~ 
istic and not a constituent characteristic. The above defini- 
tion may be seen in the Sabala Brahman who: is Avidyagrita. 


And it is this Sabala Brahman who is the Karta of the creation 


etc,, of the world. 
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While interpreting the second Sutra Janmadyasya yatah, 
the Advaitins hold that this Laksana or definition is a 


contingent characteristic of Brahman. They say that Sabala 


Brahman, a product of Maya, is the creator etc., of this 
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world, Hence, the above definition of the Sutra applies 


to this Sabala Brahman. It is as good as attributing 


Jagatkaranatva or world=creatorship to Maya. But the 
contention of the Sutrakara is different. The second Sutra 
expresses the fact of Brahman being the efficient cause 


(Nimittakarana)} like a potter in making a pot, And this 


Sutra does not state the Tatastha laksana as the Advaitins 
believe. Because, after mentioning Brahman in the first 
Sutra, the SUtrakara is giving the definition of Brahman 

in the second Sutra, There is no necessity to define Avidya 


or S$abalabrahman in the second Sutra which is out of context. °24 


According to innumerable usages and also other aphorisms, 
a word having the suffix ‘Tasil* conveys the sense of all 
cases, 0774 In view of this Yatah in the Sltra is to be meant 


as '¥ena'(instrumental case), Then the Sruti conveys that 


the Lord ig the creator of this world, He is the efficient 
cause, He need not get modified Himself and need not appear 
in the form of the world as the Advaitins contend, 


ra 


If the definition of Kartrtva is attributed to Maya, 
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then the entire creation and the like of thé world, would 
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bedome without a Karta. It Js not sound and tenable to 


hold that without a Karta, effects get originated, And i£, 


along with Maya, Brahman is taken to be a cause of creation, 


then the purpose of ascribing Tatsasthya to Brahmalaksana 


ome 


stands unserved, And further, neither the Sruti nor the 
SUtra promises two types of origination of an effect with 
Karta and without Karta. 


¢ E ; } 


In the first Sutra, Brahman is described as an object 


of inquiry and in the second Stra as a reason to have 
inquiry, His constituent characteristic of Seeetien etca., 
is explained. In the same. way. the Sruti passages Tadviji~ 
jhasasva tadbrahmeti 624% _and the like, state Brahman as an 


object of inquiry. And other passages Yato va dmani bhutani 
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of Brahman, as the cause of inquiry. If the definition of 


and so on, deal with constituent characteristics 


Kartrtva is not referred to aim at Brahman then why the 
mention of Brahman, as an object of inquiry in the first 
Sutra, is made? And if it is held that the definition aims 


at Maya, then one has to pursue the inguiry of Maya to attain 
the- same, By this. the very concept of Peoimen and the inguiry 


625 Hence, taking dikes account 


of Him stand dismissed, 
Brahman as the primary object o£ inquiry, definitions are 


to be explained, 
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The Advaitins' contention of attributing Tatasthatva 


to the definition of Brahman does serve the purpose of 
overcoming the contradiction with other passages like Nis- 


kriyaih niskalath Santah, is baseless, Really speaking there 


is no contradiction, The passage Niskriyah niskalah santa???” 


e 


does not negate the Kartrtva of Brahman but negates secular 
effects such as birth, death and the like. So there is no 
contradiction among seriptural passages and hence there 

is no scope to attribute Tatasthatva to the definition of 
Brahman, Like Time, Brahman is also an efficient cause, 
But He is the primary efficient cause unlike Time and the 
like. So there is no possibility to describe Brahman as 


the material cause by any means, °2° 


The Dharma or the characteristic feature that is present 


only in all the defined objects and not in others, is called 


Laksana or definition, That is the aAsadharanadharma or the 


2 tg wae 


unique feature of that entity. When this is what is meant 


by Laksana, then how can the Laksana of Jagatkaranatva, 


mnacgniN gy, Chet ay He’ m¢ or ra 


aiming at Maya, the Upadanakarana of the world,be the Lakgana 


seme one 


of Brahman? And if its application or presence is admitted 


in both Brahman and the Maya, then Laksana becomes’ Ativyapta 


626A 


{too=wide), Further, Laksana of Jagatkaranatva, aiming 


sazinenees § ea 9 Ee 


at Maya as said above, cannot be the Laksana of Brahman. 
Thus, the attributing Tatasthya to the definition of 
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Jagatkaranatva makes the very definition as the definition 


o£ Maya and not of Brahman, Thus, Tatasthalaksana spoils 
626B 


the very proposition of the context-inquiry of Brahman. 


By disregarding the Tatasthalaksana, it is proved that 
Brahman cannot get associated with Maya and hence Upadana- 
karanatva er the fact. being the material cause cannot be 
attributed to Brahman, Further, Tatasthalaksana can also 
not be understood as, Brahman is the substratum (Adhisthana) 
for the superimposition (Avopa) of Maya, the Upadana accord- 
ing to the Advaitins of Jagat. Because, neither in the 


Brahmasutra nor in the Sruti, -Aropa is described as an object 


G£ inquiry, Otherwise, the SUtrakara could have composed 


the second Sutra as Aropasya Yatah instead of Janmadyasya 


yatah and the Sruti would also, have explained the Aropa 
deliberately. Therefore the term Yatah in the Sutra and 
the Sruti, is to be meant as Brahman and to be construed 
with Tad that literally denotes Brahman. Thus, there is no 


reference to Maya by any means. °27? 


The contention of the Advaita that Laksana is Tatastha, 


since Brahman is Nirguna°??4 is also. untenapie?*/® 


The 
Laksana conveys the attributes of Brahman one or another, 
And if on the basis of Nixguna-Sruti, Tatasthatva is attri~ 


buted to the Laksana, then that leads to the defect of mutual 
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dependence, If Nirgunatva or attributelessness would be , 


the primary import of the Sruti then Laksana can be proved 


as Tatastha and 1f£ the Tatasthatva of Laksana is proved, 


Nirgunatva can be proved, Thus there is AnyonyaSraya or 


defect of mutual dependence, So the Laksana cannot become 
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Tatastha with regard to Brahman. 


Now Brahman ¢annot be the ‘Upadanakarana or material 


@ause of the world, Because, He is Nirvikari (not subject 


to modification). Henee He is described as the creator 


and so on in the Sutra as well as in the Sruti, Brahman 


not being subject to modification, is acclaimed as Niskriyah 
in the Sruti, It also means that though He gets engaged in 


the creation and the like, He is not affected by the results 
and 
such as Punya, or merit,/Papa or demerit, In this senSe, He 


is called Akarta or non<doer, 


There is no proper direction in the approach of the 
Advaitins since they, sometimes neglecting the Sruti, resort 


to the Sutra and sometimes disregarding the Sutra, resort to 
629A 


the $ruti, E.G. while explaining the Sruti Asya Lokasya... 


the term Akaga is understood as Brahman with the help of the 
62 9B 


Sutra AkaSastallifgat; but while explaining Anandamaya, 
the determining Stra Anandamayobhyasat is given up, and it 


6290 


is explained as KoSa. Thus there is irrelevancy in the 


Advaita-~interpretation. 
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The Sruti sa idah sarvamsrja clearly states that 


Brahman is the creator of this world and not the material 
cause, 07° if Kartrtva is absolutely unseen in Brahman then 
this passage would have to aim at something else. But | 


nowhere in the Sruti and the Sutra, Kartrtva of Brahman is 


negated, In the first Sutra instruction is given to engage 
in an inquiry of Brahman. Thus, having instructed in the 


first SUtra, there is‘ no need and occasion to define Maya 


(Ajnana) in the second Sutra. So there is no scope to 
pescsna ive ; oe 631 
attribute/an attribute of Maya, to Brahman, 


The Upadana or the material cause cannot itself modify, into 
an effect, ee 
/So the Prakrti being Upadana cannot modify itself as the world. 
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‘It requires a Karta or a creator to modify as the worla,° 


So the creator is needed for any creation. Otherwise, the 


very argument goes in favour of Niriévarasahkhyas, who admit 


Prakrti as an independent eause®*24 gor the creation. Hence 


the Kartrtva, willingly or unwillingly is to be accepted 
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without any alternative, © Further the Kartrtva is not 


seen in insentient matter, So Brahman, the supreme being, 

must be admitted as the Karta, Referring to the Niskriyatva 
passage 4£ Kartrtya is negated then owing to Nirguna passage, 
Ajfiana must be negated. As the soul is described a dependent 


633A there is no room for doubt whether 


634 


Karta in the scriptures, 


you is the sole Karta. Brahman is the independent Karta. 
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The passage stating Niskriyatva, denies the Vikriya or 
modification in Brahman and not the Kriya or action, I£ 
haksana of Kartrtva, owing to Niskriya passage ia Tatastha 
in Brahman, then Ajnana must also be taken to mean Tatastha 


* 
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in Brahman owing to the Sruti Ekamevadvitiyam brahma. 
Vadiraja interprets this passage in the most appealing 


manner, 


In the Advaita, Brahman and Ajfana are since keginning= 
less, ‘$0 Ajnana is to be admitted as second, other than 
Brahman, The world,. then, would be the third one, If the 
Advitiya Sruti is taken for granted to refute ie secdnd one, 


then, by that, Ajnana, being second, stands negated and not 


the woxld which is the thira,°?°4 


Thus, the Advaita-interpretation of the Sutra and the 
Sruti gives scope to the defects Ativyapts??>® (attributing 
635¢ 


Brahma Laksana to Avidya), Asatbhava 


omnes > erm enn 


as Laksana) and the like, And hence it is not in accordance 


eens py Wd wane 


(negating Katrtva 


either with the Sutra or with the Sruti. 


By the Sutra, Janmadyasya yatah the Brahmalaksana is 


given, It is acclaimed that Brahman is Purna in respect of 
power, knowledge and the like. For the creation of this 
wonderful world unlimited knowledge, will, effort, power, 
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kindness and the like are essential, The Laksana of Srstya- 


dikartrtva, referred to in the Sutra, is also a Guna. ‘Thus 


by the Laksanasutra, Gunapurnatva or perfectness in respect 
636 


of the qualities of Brahman is proved. By this Laksana-~ 
sutra itsel£ » CHis absolute distinction from the world of 
souls and matter is also proved. As Brahman is described 
the creator, the sustainer, the destroyer, the bestower 

of knowledge and the like, His Supreme Superiority is also 


proved, The same. Sutra, delinéating the Lakgana of Jagat- 


kartrtva or ereatorship o£ the world of Brahman (who is 


absolutely real) establishes reality of the. world: too. 


The Abheda or identity of Brahman with these qualities as 


36A 45 also 


explained in the Cpassage Neha anasti kdncana® 
suggested by the Sutra. The fact of Abheda in His qualities 
is also a merit and is the very nature of Brahman, It means 


Brahmatva is the.very nature of the qualities, ©? Brahman 


is the possessor of ali qualities. There is identity between 
quality and their possessor, There is also the Gunagunibhava 
Or the relation of the quality and the qualified, To effect 
these two, the ViSesa is to be admitted. These ViSesas are 


infinite in Brahman and help for Bhedavyavahara as "knowledge 
of Brahman‘ and the like. These Visegas are also the very 
attributes of Brahman and are of the very nature of Brahman. 
Otherwise the very usage or expression would be meaningless. 


All this has the sanction of the siitras??* When Brahman is 
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declared as the creator, He must have the defectless form 
A formless one cannot act and create something, The bliss<- 
ful form of Brahman is glorified in both the Sutras and 


638A 


Srutis. If the graceful and blissful form is not 


admitted, then Brahman would cease to get engaged in crea~ 


tion like a potter, lacking hands, cannot create a pot. 979 


4 


Thus has been shown with relevant examples, irrele- 
vanecy of the Advaita=interpretation and relevancy ef the 


Dvaita view. 


BHEDA ESTABLISHING THROUGH BRAHMASUTRAS AND THE INTERPRETATION 
OF AIKyYA SRUTI 


Really speaking, all the Brahmasutras declare Bheda or 


absolute distinction of Brahman from the soul, But some 
Sutras do not state the distinction openly. But it is beyond 
doubt that distinction is nowhere denied, In some Sutras, 
apparently it appears as if distinction is denied and identity 
is accepted, But taking into account the contextual reference 
of the scriptural. passage, Adhdkarana and the Like, it is 
evident that distinction is the primary import of all the 


Brahmasutras, Vadiraja deals with those Sutras that ultimately 


aims at the absolute distinction of Brahman from the soul. 


As already said, there are a good number of Sutras that 
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establishe distinction, but the Sutra Sthityadanabhyam ca°? 


(I,i11.7) is taken first as it involves Yuktl or reasoning 


40 


and as the work is named Yuktimallika, ° In this Sutra 


soul and Brahman are described as abiding in the physic. 
The soul reaps ou eats the fruits of his deeds whereas 
Brahman, without eating, dwells there with His blissful 
nature. Thus the two reasons as‘eating the fruits of the 
deeds and absence of eating, prove the distinction between 


soul and -Brahman. 


The Sutra Sarira$cobhayepi hi bhedenainamadhiyate?*™ 


(1.41.20) explains that Sariva jiva is not an Antaryamin 


or indweller, It is the Paramatman who is Antaryamin, So 


Paramatman is the supporter and soul is the supported. So 


641 wnis'sutra is to 
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there is difference between the two, 


determine the purport of ‘the Sruti Ya atmani tisthan... 


_There are some Sutras quoted here wherein the term 
Bheda is present and that states distinction clearly. 


BhedavyapadeSacca (1.4,17), this Sutra is in the Anandamaya- 


Ghikarana. This states that the Anandamaya is Vigpu and not 


others, since distinction lies even in the Mukti state. 
6413 


And it is repeatedly stressed in Taittiriya Sruti. 
As the Bheda is there even in the Mukti, it is evident ahat 


the Bheda is eternal, Bheavyapadesat (1,414.5) this Sutra 
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641¢ it promises 


deals with the Atharvanagruti-gustam yada... 
that a devotee should think of and realize Visnu as distinct 


from him, BhedavyapadesScchanyah (1.4.21), this Sutra speci- 


fies that the Antaryamin is distinct from souls like Indra 


and others, The Sutra~ ViSesanabhedavyapadeSabhyath ca netarau, 
, \ 
641D 


(I, 11.22) deals with the passage, Yah sarvajnah... and 
states that Vispu ds distinct from Kgarakgarajivas®s'" as 


He is Omniscient and self=contended, 642 


Further, two Slitnes anupa’—“pattestu na na Saciran (1,11,3) 


and Netaronupapatteh (Ty 4416). justify the @istinction of 

soul and Brahman with proper reasons, At first, it is stated 
that the attributes of soul are distinct’ from the attributes 

of Lord Visnu. Hence there is Bheda. The second states that 


Visnudharma of bestowing the release is unseen and unreason~ 
643 


able in the soul. So He is Bhinna, 


the Sutra Mukto pasrpva wyapadeSat (Iviii,2) states that 
Brahman is an object of attainment even by liberated souls, 


This Sutra explains and determines the import of Atharvana 
643A | 


Srutd Amrtasyesa setuh. It proves that Visnu and not 
others is the supporter of the entire world. The Sutra 


- Asminnasya ca tadyogam Basti (I,1,19) explains that the 


aspirant wild have the ¥ oda (contact or. association) of 
Znandabrahman as a fruit in release. The Sutra Prthagupadegat 


:) 


214 


(II, iii1,27) dispels the apparently appearing contradiction 


of the Srutis Tattvamasi, °*?® 643¢ Nityo- 
643D -643E 


nityanam, Dva suparna and the like, It is stated 


Aha brahm&smi, 


that the soul is absolutely distinct from Brahman since the 
import of the Srutis specifies the distinction, 


Then the Sutra coming in the fourth viz., Phaladyaya 


sampadyavihaya svena Sabdat (Iv.iv-1) states that the soul 


i. 1 


of the realized nature, attaining Brahman in release and 
being distinct from Him, experiences the desired blissful 
enjoyments, Brahman is Sagal janmadikarana (efficient cause 
of the creation etc., of the world) but the souls, though 
liberated, do not have the creatorship of the creation of 
the world and the like. This is stated by the Sutra 
Jagadvyapara varjath (IV,iv.17) which negates Srstyadivyapara 
‘(the power of creation etc.) in the released souls, 


In this way, Bheda is acclaimed in all the sutras 


composed by Vedavyasa, This is the primary import, aes 


The Surottamatirtha, in his commentary Bhavavilasini 


gives a brief account of all the four Adhyayas o£ the Brahma- 


gltras and mentions that Bheda is the primary aspect enumer- 
ated in and determined by all the Sutras, In the first 
Samanvayadhyaya, Brahman is described as the primier object 


7 
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and import (sense) of all the words that generally refer 

to and convey other things, Other things are not the 
prinier object of expression of words, So there is dis~ 
tinction between the two i,e. Brahman and other objects, 

In the second Avirodhadyaya, Brahman is declared as defect- 


less (Dosadiira), So He must be distinct from those who 


fare defective,’ Thus, distinction is evident, In the 
Sadhanadhyaya, Brahman’ is described as an object of realiza~ 
tion, So, he, who will secure realization, must be different 
Erom Him the object of realization, In the last Phaladhyaya, 
Brahman is stated as the bestower of real@ase and ‘is desdribed 
as an object of attainment. So, He must be distinct from 


those, on whom He bestows the release, 


The $rutis that appear as if conveying the Abhedartha, 


are to be understood in favour of distinction only since 
the Sutras have determined that Abhedartha is not the primary 
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import. In the Sruti Prano Vahamasmirge, i£ appears 


that Indra is Prana, But he is not, ‘The Sutra Ne Vaktur~ 
atmopadesaditi cedadhyatmasambandhabhuma hyasmin (1.1.29) 
determines that, at the time of Indra's declaration of this 


Sruti, there was spedial presence of Vignu by name Prana. 


This statement is like the usage ‘this is fire’ when an iron 
ball, excessively heated, is seen. In fact that is iron 


ball only but because of reddish colour, ball is termed as fire. 


” 


olf 


In the same way, he is Indra only. But owing to the special 
presence of Vignu by name Prana, he declares ‘I am Prana.' 
dg thats is no scope for conveying identity. It ultimately 
conveys distinction. Indra cannot be identical with Prana- 
namaka Visnu. In this way, with the help of the Sutras, 


apparent contradiction of the Srutis must be dispellea, 45 


Thus Vadiraja,. showing accordingly the distinction as 
the primary import of all the Sutras, promises that the 
SUtras not only determine the Bheda but also the reality of 
the world. E.g, the, Sutra Sattvaccavarasya (15,4417) declares 
, the real existence of the things other than Brahman, 


The passage Pare‘vyaye sarvya ekibhavantie*™* seems to 


declare the Advaitic identity. - To determine the import of 


this passage, the Sutra Bhoktrapatteravibhagagcet syallokavat 
(II,i.16) is taken into account, Here, Abheda or identity 


is treated as Purvapaksa, and it is denied. The Sutra states 
that all the liberated souls get together in release like 

the cows getting together in the cow-pen., This shows that 
the liberated souls are distinct from each other and also 
distinct from Brahman. In release the llberated souls are 
under the control of Brahman. There is only Sthanaikya or 


the unity of place, Thus the concept Bheda is referred to 
646 


in ail the Sutras, 
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- This Bheda is Paramarthika and not Vyavaharika or 
Mithya, as understood by the Advaitins., It is essential 


for attaining the Moksa. The Sutrakara, proposing an 

_ dnguiry of Brahman in the first Sitra as an essential 
requirement for the attainment of release, has determined 
distinction in all the siitras since Brahman, an object of 
an inquiry must be distinct €rom those who pursue the 

Ji jfiasal*? an inquiry. 


‘SAMANVAYADHYAYA’ ESTABLISHES GUNAPURNATVA THROUGH SARVA~ 
SABDAVACYATVA 


The Advaitins' view is that Brahman is Avacya or beyond 
all expressions, Because It is inexpressible, It is Nirguna 
or Gasksevisde or unqualified. So, there is no question of 
Gunapurnatva or full qualified as understood by the Dvaitins. 
Avacya means unable to express by any word. No word expresses 
Brahman by Mukhyavrtti (primary power). Sometimes, it is on 
‘the basis of implication (Laksana), Brahman is conveyed by 
‘gome words. Words always convey one or other attribute of 
entities. As no word expresses Brahman and thus It being 
Avacya, It has no attributes. Attributes, conveyed by 
Lakganayrtti or implication are not at all taken into account, 
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This ‘view ‘of argument of Advaitins, ® is not correct, 


in Samanyayadhyaya o£ the Brahmasitras, not only the 
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words, describing Giexpressing Brahman are taken into 
account but also other words that express generally other 
entities, are also explained, It is determined that all the 
words primarily express Brahman only, As an example differ~ 
ent types of words- Namatmaka; Lifgatmaka and others are 
explained and it is shown that every word deserlbes one or 
the other auspicious quality.of Brahman, The word Brahman 
in the first Sutra gives the sense of Gunapurnatva or 
perfectness in respect of qualities, It ls because of 
Brahman is Sarvasabda~-vacya. (expressible by all words). 


Etymologically, Brahnian means Purna®*® or full of perfect. 


The same fact is determined in all the Sltras of the £irst 


Adhyaya, °°° 


tics; denoted ‘by a concerned word. It is in the form of an 


The ‘Lbihga is a peculiar Dharma or characteris- 


attribute, So it is as good as saying that even Lifgatmaka 
words ultimately convey Brahman by describing His attributes, 


The Sutra Antastadharmopade$at (1.1.20), Antaryamyadhi~ 
Gaivadisu taddharmavyapadeSat (1,11,18), AdrSyatvadigunako 
Gharmokteh (1,441.20), Sarvadharmopatteéca (1.4.38) ete,, 


clearly point out ‘that Brahman is expressed by infinite words 
as He possesses infinite attributes. So He is Gunapurna, 
| perfect in respect of qualities, He is also SarvaSabda-vacya 
or an object of all expressions. If words do not express 


distinet nature of Brahman, then what is the use of describing 
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Him by so many words? As Brahman is absolutely real, His 


attributes are also real, °>4 


All the words in the Vedas declare Brahman primarily, 
The Sutras Sabdadeva pramitah (I.411.24), GounaScennatma 


. Sabdat (1,4,6) etc., make it clear that Brahman is expressed 
by all the words, In Him there is Samanvaya or harmonious 
interpretation of different words, And this Samanvaya stands 
useless if attributesdenoted by the words are denied in 
Brahman, Because, that aultimately negates the Gunapurnatva 
o£ Brahman. Then the very usage Brahman in the first Sutra 


would become meaningless and purposeless, °° 


~ Jf 


- . The Advaita Bhasya or Brahmasutra, mentions that the 


£irst quarter o£ £irst chapter makes an inquiry of Brahman 
dealing with some indicatory marks that are clear and explicit 


whereas the second and the third quarters of the same chapter 


refers to the indicatory marks that are not clear, 974 


~ 


But, Vadiraja opines that the indicatory marks enumerated 


in the Br.Su. are all clear and explicit as they proclaim one 


or other characteristic or attribute of Brahman. Here, it 
looks that Vadiraja understands and takes the clear iIndicatory 
marks in the sense of characteristics or attributes. As a 


matter of fact, he refers to the first Sutra of the third 
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quarter and -defends that the Sutra declares the positive 
indicatory mark clearly as an attribute of the Lord, and he 
also promises that all the Sutras aim at and glorify the 


attributes of -the Lord clearly, °>74 


The Sitras ain: the third quarter, Dyubhvadyayatanam 
svagabdat (I,i44,1) and Muk topasrpya vyapade$at (1,141, 2) 
clearly state that ‘Brehman ie the support to heaven, earth 
and the like. He is an object of attainment by the released 

souls, -Thus, here also the qualities of Brahman are described. 


So there is no scope for NirviSesatva or attributelessness 


‘and the like. and moreover, the very expression, as Jijfiasa 


inquiry of Nirvigesa attributeless Brahman is defective, 


because an inquiry needs the discussion of the Dharmas or 


characteristics or attributes of entities here of Brahman. 


' $o the opinion of the SUtrakara is that “Suit. JL 


that Brahman! is Purna or perfect with infinite auspicious 


er ed 


attributes since He is expressed and conveyed by all the 


" words. °>* 


ADVAITA VIEW IS CONTRADICTORY TO THE SUTRA 


4 


Owing xo the apparent contradiction, seen in the scrip= 


tural passages the Advaitins classify .the Vedas as Tatvavedaka 


or imparsifig true knowledge and Atatvavedaka or imparting 


. 


wrong knowledge and they consider only Nirgunagrutis as 
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Tatvavedaka. ” Avedaka means communicating or aiming at 


reality. They state that the passages that aim at reality, 


(since according to the Advaita, Brahman alone is reality) 


are Tatvavedaka and others are Atatvavedaka, But this classi- 
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fication is not _at all upheld by the Sutrakara. Owing 


to apparent, contradiction,’ it is not agreeable to group the 
scriptures ie ansue. The third and fourth quarters of the 
second Adhyaya (Avirodhadhyaya) are meant to remove the 
apparent conflict or contradiction among the scriptural 
passages, There, it ig proved that all scriptures are 


Tatvavedakas only, 


{ 
: 
at 


On the basis of personal experience as 'I am ignorant, ' 
it is not befitting to attribute Ajflana or ignorance in 


Brahman and it is not the contention of the SUtrakara also. 


As already stated, all the Suitras aim at the absolute distinc- 
tion between Brahman and the soul. Both are of distinct 
nature, 5So.personal experience as 'I am ignorant’ proves 

that ignorance is a quality abiding in the souls, This 

experience does not prove ignorance in Brahman and cannot 
harm the Sarvajfatva or omniscdence of Brahman. The very 

| experience indicates that the soul's experience is an outcome 
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of ignorance. So the absolute distinction of the soul from 


Brahman remains unharmed, ' 


226 


BRAHMAN IS NOT NIRAKARA BUT IS OF PURNANANDADEHA 
In defending the Nirgunatva of Brahman the Advaitins 


hold that Brahman is Nirakara. If It were Akaravan having 


a form, then their contention of Nirgunatva holds no good. 
Therefore, they state that Brahman is Nirakara or formless, 
But this view is not tenable, because when Puccha (according 
to the Advaita) is taken to mean Brahman, the view of 
Niradkaratva is gone. This is closely examined and discussed 


in the Anandamayadhikarana. °°° 
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The passage Tasya priyameva $irah® states that His 


form is blissful. Here, Sirah stands for not only head but 


also other limbs, So all organs are blissful. The two 


arms o£ Brahman are described as Moda and Pramoda, aspects 


of bliss. The related passages are Modo daksinah paksah, 


660 


Pramoda uttarah paksah, Here Moda and Pramoda are not 


different in nature and essence; they are the two aspects 
Moda 

o£ the same bliss, The right arm called/also 1s blissful 

dike the left one called Pramoda. So difference lies in 


terms and not in essence, 


f 


The passage Ananda atma conveys the blissful nature of 


* @ommeo 


the middle portion, And the passage Brahma puccham pratistha 
refers to all the limbs of Brahman. As support of the entire 
body possessing all limbs, the foot is extolled particularly 
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and specifically. But it does not negate the blissful nature 
o£ other limbs of the body. 


The word Brahman, ‘used at the end of that Prakarana, 
is to be construed with all the statements accordingly. 
Brahman stands for Purpasukha or perfect bliss, The terms 
Priya, Moda, Pramoda and go on referred, at first, declare 
that the form of Brahman is blissful including Puccha~foot, 


The 'Mayat' suffix in Anandamaya stands for completeness or 
for abundance, Mayat is also Purnatvavacaka or expressive 
of perfectness and Brahman also Purnatvavacaka. 662 So there 
need not be any difference in purport or import of several 


scriptural passages, 


In another passage, it is'stated that the souls, liber- 


, ated by the grace of Brahman, will have the blissful enjoy~ 


ment at their own, accord, °° This proves that Brahman, who 


is eternally liberated, must also be of blissful nature. 
Thus, the scripture as well as reasoning deserilbe the Puccha 
is also of perfect bliss. So the term Brahman is sukhavacakaeo* 


Brahman is Bithba or original and souls are Pratibifnbas or 


reflections. Owing to the Bihba-pratibinba-bhava also Sukha~ 
rupatva blissful nature is evident, Because, it is explained 
that the liberated souls, who are reflections will have bliss- 
ful enjoyments for having got manifested their blissful nature. 


Thus the seriptures clearly state the blissful nature of 


665 In view of this, the Sutrakara also specifies 
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Brahman. 


as Anandamaya 'bhyasat. 


in thése Sruti passages, the primary import is the 


blissful Brahman is not irrelevant, The Laksana is resorted 
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to only when the expressed sense is incompatible. © T£ it 


4s argued that ‘Sirah’ is to be understood as like Sirah then, 


on the same ground in Puccham Brahma, the primary sense of 


the term Brahman is to be given up which is not desirable 
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even to the Advaitins.° Moreover, in the same line, the 


Sruti directs as Sa va esa purusavidha eva°®? 


where there 


‘is no scope for Lak5ana. ‘the particle ‘Eva’ determines 


that Brahman is Purusakara and that is blissful. It does not 
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get modified and hence it is absolutely and éternally real, 


' So Brahman is o£ the nature ‘of Purnananda or perfect blissful. 


He is blissful with Sukharupa and He is the Lord Narayana. 
He is eternally deprived of material elements. He, being 
eternally blissful, becomes an object of blissful experience, 
Thus the Sruti promises that Anandamaya is Sakara with limbs 


that are also blisséui, °?* 


a 


| ENTERPRETATION OF APPARENTIY CONFLICTING STATEMENTS OF 
PUXNAS SUCH AS TRAYANAM... ETC. or BHAGAVATA®/# 


(Purnas also declare Bheda). 


The Nirneya works are those that convey the determined 
sense and the Nirnpayakas are those that give the clues to 
determine the purport of the Nirneya works. The Sruti, 

‘Smrti and Puranas are Nirneya works and Sennen” the Brahmasttros 


sinée determine the import of them, are called Nirnayekas. 
In the Sutra, as already mentioned, Bheda is pointed out 


clearly. But in the Puranas, in somé places, there are some 
statements that appear ag L£ denying the distinction of the 
soul from Brahman, And this portion. contradicts with other, 
declaring distinction. At this juncture, one has to seek 
the help of the Nirnayaka works, The Nirneya works are 
original and Nirnayakas are’ the commentaries of them, So 


Nirpeyas are to he understood in the'light of the Nirnayakase/? 


To give the correct import of the term Bhida of the 
Bhagavata verse Trayanam.., Vadiraja gives the seven xsenses . 
(meanings) of the term Bhida. _ 

(1) Anyonyabhava ~ difference of one object from another? 


(2) Bhrama, ~ misunderstanding 
(3) Virodha ~ opposition _ 
(4) Buddhibheda = differentiating the opinion or splitting 
‘ * the mind: — 
(5) Naga . ~ destruction 
(6) Migrana ~ mixing up and 


' (7) Agafhyoga - separate existence, °/* 
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VidirSja also states the stock examples of these, 
Difference between pot and cloth is Anyonyabhava, Mistaking 
rope as snake involves Bhrama. Mitrabheda is taken to mean 
Virodha, _Buddhibheda as one of the four devices, Naga, 


destruction of a pot and the. like. Mixing up of water and 


milk is an.example of VimSrana. Bifureating or standing 
apart of the two armies is an example of Asafhyoga, In this 
way, the sams term conveys the seven meanings, 

The Bhagavata verse Trayapam... does not convey the 
sense of identity, This verse 1s spoken by Maitreya or Vidura, 
The same sage elsewhere in the Bhagavata itself has made it 


clear thac lord Vignu is supreme, °7® 


And even the episode 
of Bhrgu’s meeting all the three deities proves that Lord 
Visnu is supreme, Vadiraja; critically examines the verse 
in the light o£ the meanings given akove, He states that 

' the tezm Bhida, in’ the verse, does not deny the Bheda of the 
variety of Anyonyabhava. And hence, it does not prove the 
daaneiere three deities. He proves the fact that there is 


ne difference of opinion so far as thé three deities are 


concerned. The term Bhida denies the difference of opinion. 


It conveys that though there is gradation and difference among 
lord Visnu, Brahma and Rudra in respect of nature, there is 


no Buddhibheda (difference of opinion) among them, Vadiraja 


‘interprets the verse skilfully and establishes that this verse 


does not prove any identity among the three deities, °76 


fo know the purport of the Puranas and to understand 
their importance, it is necessary to know their types, Here 
Vadiraja gives the list of all the Puranas with classifica- 
tion and stresses that the purport of the Satyika Puranas 
stands unquestioned, significant and evident. So contradic= 
tion, appearing in others, is to be warded off in the light 
ef the Satvika Puranas. The author also says that the 


three-fold nature of the works, means and fruits, proves it 
evidently that three deities are neither equal nor identical, 
50° the above verse does not convey either equality or iden<- 
tity, but it does nonvey the sense of absence of difference 


o£ opinion among them. 


ee , 677 
INTERPRETATION OF THE BHAGAVATA VERSE BHAYAM DVITIYABHINIVESATAH, . 


The Advaitins contend’ that the Bhagavata verse Bhayam 
dvitiyabhinivegatah syat...°/° affirms their identity and 
establishes the unreality of the world. But this contention 
is not correct. The Dvitiya word indicates world constituting 
body, family, property and the like, -The word abhinivegSa 


means attachment. So, the import of the verse is that one 
has to worship the Lord devotedly, setting séside or giving 
up close attachment towards worldly objects, The Dvitiya 
that involves world is not at all denied. So the expression 
does not agree with the view that ‘the belie£ in the existence 


of other than Brahman' causes fear, If the word Dvitiya is 
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meant that there is nothing other than Brahman, then the 
Statements= Bhajettam bhaktya... and the like serve no pur- 
pose, °/? ‘Because, here duality of Sevya=sevaka or master 
and servant variety is clearly stated. Brahman is the first 
whe is Sevya or the Master and the devotee, who is servant 
is the. second, So the second, other than Brahman, is not 


denied, and it is also not unreal, The word Gurudevatatma 


dn the above verse, which is an adjective of Budha, directs 


that his mind should get fixed on Guru and Devata; But it 
does not convey the sense of identity. Therefore, with 
close observation and examination, one has to understand the 
import of the expression as it is done in the Sutra Akabasta~ 
lifgat (1,1.22) where the popular and general sense of the 


word AkaSa is given up and the word is ‘aimed at conveying 
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the sense befitting to the context as Brahman, 


It is hinted that more attachment towards this world 

_ Gauses fear, To he free Exrom the fear, one has to worship 
the Lord with his mind fixed on preceptor and deity, with 
true devotion. So the world, second and other than Brahman 
is not unreal. We gina a good number of statements in the 
Bhagavata and in ther Puranas that instruct the devotees 
to give up the attachment towards body, family property and 
the like on account of their being defeetful in so many 


respects and to worship the lotus feet of the Lona, &84 


{ ’ 


In all these, it is hinted that close and more attachment 
towards worldly objects causes fear, But nowhere either 


Atmaikya or Mithyatva of the world is stated. In the above 


verse, AbhiniveSa or attachment of the Dvitiya or the world 
{ 
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is ‘said to be given up and not the Dvitiya itsel£.° 
the attachment to the world is given up, the world will 

not become unreal like a house will not disappear or will 
not become unreal when the householder renounces it and 


resorts to ascenticism. 


4 


Really, all these things, including Kala, Karman and 


3 But it ds 


the like are under the control of the Lora, °% 

because of the close attachment, they appear as if under 

the control of the souls and thus cause fear, But they are 

not at all unreal and their very existence is not at all negated. 

INTERPRETATION OF THE BHAGAVATA VERSE AHAM BHAVAN Na _ca,..°94 
In the Sastras and the Puranas, we find a good number 

Of statements, that appear as 1f conveying the sense of 

identity. But they -are to be understood in accordance with 


) 


other statements in the same context. 


People, who are more affectionate to each other say 
*I am thou,’ ‘Thou are I’ and the like. Here both of them 


cannot be identical. These are the statements spoken out of 


685 


intimacy, affection, faith and the like. Vadiraja opines 
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that on such occasions i£ the primary sense seems to be 
irrelevant, then it ls to be understood accordingly on 
implication, 96 


In the Bhagavata, Hahsarupi-paramatman preaches Pracetus 
as 'I am thou, not distinct, thou are I, wise will not 


see any distinction between us two ,087 


Here Hahsarupi~ 
| Paxamatman is the, preceptor and Pracetus is the pupil, 
Paramatman, appearing in the guise of a brahmin, teaches 
"Puranjana, who -4s now born as the daughter of Vidharbha king, 
| Puranjana is Jivahamsa, Paramatmahamsa is teaching to Jiva- 
hamsa, The apparent identity Stated here, should not be 
taken literally. The preceptor, to ensue devotion in the 
devotee and to show his deep affection, has spoken thus, 
Here Paramatmahamsa is Bodhaka~teacher and Jivahamsa is 
Bodhya=taught. The Lord wants the soul to get uplifted who 
is eligible: for realizing the philosophical truth but who ls 
now deeply engaged in worldly enjoyments. One is Sarvajfia 
or Omniselent and another is Aja or ignorant. So how can 
there be identity between the two? To realize the philoso~ 
phical truth, complete harmony of the mind is essential. And 


this expression is uttered to gain the complete harmony of 


the mind. 


' Ox, it may be Bithba~pratibiibabhava or relation of 
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reflective and reflection that is hinted here. Paramatma~ 


hamsa is Bimba and Jivahamsa 1s Pratibimba. ‘This relation 


denotes the.togetherness of the two and not the identity, 
giva must always live together with Paramatman. So it is 
also an expression of the relation of Avinabhava or together~ 


ness of the two, °88 


Vadiraja gives a wonderful order of interpreting and 
argues that the above verse states the difference and -not 
the identity. , If the first pause is given at Ahath bhavan 
Qa ca then that conveys *I am not thou,' the second sentence 
is as Tyam anyah that means ‘Thou are distinct,’ Here the 
distinction of Paramatmahamsa from Jivahamsa is stressed, 
Third sentence is as Tvayi eva aham instead Tyameyaham. 
‘Then it conveys that the Paramatman is the Antaryamin or the 
Indweller in all the souls, Thus, the distinction of the 


soul. from the Paramatman is the primary import o£ the verse. °°? 


Further, it may be asked as to why the Indweller God 
is not seen?) The reply is that He is seen by great seers 
who are graced with divine sight as it happened in the case 
‘of Arjuna, °2? And they, although knowing the joint presence 
of God and the soul, do not hold their identity. They have 
the knowledge of distinction, these two as a swan has in respect 


o£ milk and water, 
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The advice of sage Narada and also concluding verse of 
that Purdijanopakhyana affirm that Jivahamsa, being thus 
initiated and ‘enlightened: by Paramatmahamsa gained real 
691 This 


result also determines that the soul is distinct from Brahman. 


knowledge and by His favour became contented. 


KAPZLAKHYANA ALSO PROMISES BHEDA 
The Kapilakhyana occuring in the Bhagavata (third 
chapter) wherein Lord Kapila preaches to His mother Devahuti, 
also destablishes the Bheda,. 


_ The Lord Brahman is distinct from Pancabhutas or five 
great elements, Indriyas or senses, Manas or mind and also 
from the Prakrti, the primary Gause of all these. Though 
He is the primier-source of very ‘existence and the action 
of all these, He is totally distinct from them like the £lre, 
though the gause of the origin of flames, sparks, smoke and 


the like, it is distinct from them, ©72 


As the terms Indriyas or senses, Manas or mind and the 
like also stand for conveying their respective presiding 


deities, not only Jadajada-bheda ox distinction among matters 


and JadeSvare-bheda or distinction between matter and God 


are hinted at but other types of Bhedas are also suggested. 
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The sentences quoted here are the explanation of the 
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S$ruti passage~ Ekamevadvitiyam Brahma. These declare 


that Brahman is distinct from both Jiva and Jada. The 


4 


Sruti- Neti netItyatma grhyah°’* states that the Lord ds 


neither Jada or matter nor Jiva or soul. He is distinct 


y 


from bothe This is the import of the $ruti- Ekamevadvitiyam. 


The term Advitiya does not convey the sense of identity as 


the Advaitins contend, °?” 


The Advaitins hold that Brahman is Akhanda or partless, 
Nirakara or formless, Nirguna or attributeless and Avacya 


or inexpressible, °7° All these views have been refuted in 


this Bhagavata verse, The terms ‘Bhagavan’ and ‘Brahman! 


prove that Brahman is not Akhanda as the Advaitins contend, °9? 


He is not Nirakara since He has blissful form. He, being 


Brahman, is not Nirguna as the term Brahman means an embodi- 
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ment of @infinite auspicious attributes. He is not 


Avacya as He is the primier object-of the import of all 


the Srutis. And because o£ this, Brahman is distinct from 


629 


souls and matter. This distinction will also continue 


to exist even in release, 


700 


HEDASRUTIS ARE NIRAVAKASAS AND ABHEDASRUTIS ARE SAVAKA&as 


Vadiraja argues that, it gannot be said that the Bheda- 


$rutis convey the sense of distinction due to the Matibheda 


or the difference of thinking. Matibheda is possible when 


there is Svarupabheda or difference in nature, It is due 

to the Svarupabheda, sense of distinction originates. And 
in the case of the AbhedaSrutis, they can be understood as 
conveying Matyaikya or unity of opinion, Sthanaikya or unity 
of place and the Like, 704 Therefore, the BhedaSrutis are 
Niravakagsas, having or affording no scope for different 
explanation, The Abheda$rutis are SavakaSas, since there 

is scope to understand the import through different explana- 


tion or implication. 


In, the, Sruti- Dvasupana sayuja sakhayaw.. /°? the term 


, Sakhayau conveys that the two have harmonious mind and the 
term Sayujau states that both of them are abiding in the 
same place or hody, Here Paramatman and soul are the two 
birds dwelling in one place with harmonious mind. Here 


there is.no scope to convey Matibheda:or difference in 


intellect and Sthanabheda or difference in place. Bheda is 


distinct due to Svarupabheda or difference in nature. ‘The 
dual number specifies that one is distinct from another, 

And it does not harm the bsauty of the sense Of Matyaikya 

and sthanaikya, 4. Not only this, the passage also states 

the mutually contradictory and opposing attributes of the 

soul and Brahma. in the soul, there are Baddhatva (boundness), 


Apurnata (imperfectness) and Karmaphalabhokrttva (the state 


breton 
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of experiencing the fruits of his deeds) whereas in Para- 


matman, there are Nityamuktatva, Purnatva (perfectness), 


and Anatrtva (the state of non»eating the fruits of deeds), 
Because of this; the distinction between the soul and Bratman 
is real and eternal, /04° 


and in the gase of Aikya$ruti, resorting to Laksana 
and setting aside the expressed sense of identity, one has 
to understand Matyaikya or unity in thought, Sthanaikya or 
unity in place and the like as in the statemants like: 
They two got together, Here there is no scope for sense 


of identity, 70° 


As there is scope and chance to Matyaikya, Sthanatkya 
and the like, with regard to AlkyaSrutis there is no scope 
to realize Matibheda, Sthanabheda and the like with regard 


to Bheda-$rutis as shown above but the Svarupabheda, Hence 


the BhedaSrutis are NiravakagSas and the AbhedaSrutis are 
SavakaSas e 


INTERPRETATION OF THE SRUTE NiTyonTTyANaM, .. 70% 


Vadiraja, gives an elaborate interpretation of the 


passage Nityo nityanam... and shows that this Sruti states 


the Pancabhedas (five varieties of distinction) clearly. 
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The passage Gonveys that the Lord is Pacamanitya or 


supreme eternal among eternal entities, He is Paramacetana 


or supreme being among all sentients. He brings qualified 


souls in Sathsara and affords them chances. for pursuing their 


respective Sadhana, . He blesses with eternal bliss to those 
who are eligible, He, being Indweller of all, is the Lord, 
who is Independent, in all respects, Wise always realize 
the distinction and not the identity with the Lord, Others 
do not realize this truth and hence they cannot have the 
realization of the Lord, It is the very. nature of wise 
that helps them to realize the Lord, ‘Those, who have the 
realization of the lord, will attain blissful ‘release, And 


others have no release due to having no realization, /97 


1 


. The passage also affirms that the Lord alone is the 
independent Doer and none else, The Kartrtva cannot be 
ascribed to nescience since it is insentient. This -also 
proves that Brahman is not the material cause of the creation, 


but He is the efficient and independent cause (Nimitta and 


Svatantra karana). So there is no question of superimposi- 


tion of Kartrtva and the like on Brahman. Here, it is also 


explained that the Lord ls Omnipotent, Supreme and Omni- 
scient as He, having the knowledge of all entitles (including 


primeval matter), creates the world sportively. So He is 


708 


independent and others are dependents, Neither He is 
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initiated by others nor He seeks the help of others in 
ereating the world. The souls are dependent, since the very 
survival of them is under His control and Bhogabhoktrtva 
the state of experiencing the enjoyments is also blessed 

by Him, /99 


The repeated description of the attributes such as 
eternity, sentiency, being alone, doership promises that 


this Sruti is an interpretation of so many other Srutis. 


Ekatva referred to above establishes Abheda between the 


original form and incarnations of Brahman. 


This passage also proves the concept of ViSesa, a 
Samarthyavigesa (or distinet power) of the Lord and that 
helps for Bhedavyavahara, /*° There is no difference (007.3 
between the Lord and His incarnations, His limbs and His 
qualities, All are o£ the same nature, The attributes are 
absolutely real and not ephemeral, 

The Lord, with Indwelling=forms dwells in all. His 
realization is essential for attaining the release. The 
liperated ones are identical neither with Brahman and nor 
with each other, They are distinct from Brahman and also 
from each other. Brahman is the Lord of the released souls 
and they have iba Girect vision of the Lord always. This 


will never get afgectea, (14 
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In this pawsade: the five-fold difference is clearly 
stated, It is also described that the liberation is of the 
nature of bliss, And this liberation can be attained through 
the knowledge of five-fold difference. The sentence 
AnupaSyanti dhirah indicates that there is gradation with 


distinction with regard to the nature of the souls in 
respect of their Aparoksajnana or realization, The graded 
souls are of three kinds and there is mutual distinction 


among them. The sentence Kaman yo vidadhati indicates the 


‘plurality of the means of enjoyments and also mutual dis- 


tinction among them, Yo vidadhati states that the Lord is 


the creator of them, and it proves the distinction of matter 


from Paramatman, This also proves the Jivajadabheda or the 


difference of the souls from the insentient matter, 


As Brahman is the Creator of all means of worldly 
enjoyments, like Brahman, reality of the world is also proved, 
Tt is also stated that the world ds eternal in the form of 
a current. Hence, the processa of creation is biginning=- 


less, '*2 


‘vadiraja opines that, this passage not only established 
Pancabheda, Taratamya and the like, but at the same time 


denies the scope for Advaita-views such as identity between 


the Lord and the Jiva, identity of Jiva and Jiva, non-reality 
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o£ the world, attainment of the Moksa through Nigprakaraka~ 
712A 


tre 


jana, nathire of Jivas, Akartrtva to Cit and the like, 


THE: IDEA OF JIVABRAHMAIKYA IS CONTRARY TO REASON 

Those, who opine that there being no‘soul other than 
Brahman, — gay for argument's sake that just as Akaga is 
one and by limiting adjuncts like Ghata, Matha and the like 
it is referred to as Ghatakasa, Mathakaga and so on, Simi- 
larly; Brahman also with the limiting adjuncts, assumes 
the role of Jiva. Or else, it may be also be contended that 
‘ the Jivas' are the AhSas or parts of the all-pervasive Brahman 
like the water in pots fetched from a lake, 


t 


In the Advaita, Brahman is partless (Akhanda). The 


Advaita does not accept the view of AmSa and AhSin in ulti- 


mate sense, What all reference about the AthSa and AnhSin, 
seeh in the Advaita works, relates with empirical level 


7128 ‘Vadiraja, disregarding the view, opines 


(Vy avaharika ) 9 
that even this idea of AhSa and AhSin of the Advaita does 


mot help to prove the identity between Brahman and soul. 


If it is argued that the BrahmahSa in a body is Jiva, 
then it is as good as saying that BrahmahSa outside the 


body is:not Jiva. Then the very proposition as Brahman is 


all-pervasive becomes unsould. Further, there cannot be 
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movements in Limiting adjuncts such as body since according 
to the Advaita, Brahman is Niskriya or passive. And Upadhi 
or limiting adjunct being insentient cannot have activity 
of its own, Thus the movements of living bodies become 


impossible, ‘+3 


As there is no movements or shaking in 
Brahman, it cannot be said that the body gets activated by 
‘Brahman. Thus, the body should become stable or movement~ 
less. So the BrahmahSa, abiding in a body, since having no 
movement Gannot hope to go to heaven and the like, One may 
raise the question that movements are seen in grass and the 
like that are insentient when they are shaken by wind, But 
the reply is that ie is not the mere wind that moves and 

': @auses movements in other things, but it is the presiding 
deity of the wind, being sentient, that moves and causes 
the movements in others. This is possible provided Kriyagakti 
is admitted in presiding deities unlike the Brahman of the 


Advaitins, V4 


As their Brahman is Nigskriya, Brahmah$a must also be 
likewise Niskriya. Further it cannot be argued that it is 
because of the association of Upadhi, viz., body Brahman 
becomes active since Upadhi is Jada, It is by its nature 


always inactive. ‘45 


And it is also not reasonable to hold 
that the body at every step, gets associated with the facing 


Brahmanga, leaving the one behind. Because, in that case, 


at every step, there are to be deaths and births, 
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The above given exposition may seem to be unconnected 
to the topic of the content, But by close observation and 
Geep reflection, relevancy of the exposition may be known. 
The main alm of the exposition is to tackle the concepts 


Upadhi or limiting adjunct, Abheda or identity and also 


Niskriyatva or actionlessness of Brahman, On the basis of 
Upadhi, neither Abheda of Jiva from Brahman nor the Nis- 
krdyatva of them be established, By admitting Upadhi, Deha 
eta., if KriyaSakti is taken to be attributed to the Jivas 
or BrahmafiSas then the above shown absurdity and irrelevancy 
are inevitable, In this way, the given exposition is 


connected with the context. 


If the souls are taken to mean BrahmahSas in the limit- 
ing bodies, then there cannot be movement in the souls, 
BeGause, when Brahman is motionless, how can there be motion 
in BrahmahSabhutajivas,souls being parts of Brahman, Without 
the movement of the mud or clay, the pot made of that cannot 
move, Further, the body being limiting adjunct, product 
of nescience cannot generate action since the very nescience 


is insentient. /2° 


So it is not proper to state that the souls are Brah- 
maih$as and thereby there is.identity between them. Because, 


1£ that would be the case then as in Brahman according to 
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the Advaita, there should not be any activity in the souls 
which are Brahma parts. And it is evident that activity 
is seen in souls. So even according to the Advaita, the 
fact that souls are parts of Brahman, cannot be proved, 
And if, with regard to the limiting adjuncts parts of 
Brahman are explained, then they differ from body to body, 
as it is to be bigger in an elephant and very small in 
ants and the like, This Sperone view seems to be similar 


to that of Jainism, !+7 


It is specified in the Brahmasutra- Utkrantigatyag- 
tInam’ 48 


(II, iii1,19) that the soul of atomic nature is having 


dependent powers, Henas, the soul cannot be identical with 


‘ 


Brahman, Nor is it BrahmatSa, : \ 


In the Advaita, Brahman is motionless by nature, And 
this Brahman becomes active or will have the motion when 


719 But it is 


getting associated with adjunct by name Maya. 
impossible, Because, the nature does not change. He cannot 
be active even when there is the association of thousands 

o£ limiting adjuncts, Because adjunct heing insentient is 
itself inactive, How can then it cause action in others 
like the space in pot cannot cause movement since by nature 
it is actionless. In the same way, , when Advaita holds that 


Brahman is actionless by nature, there cannot be action by 
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any means, Advaita cannot explain the soul of Brahmah$a 


either Sthirah$a or immovable part or Caladah$a or movable 


part because the soul, by nature, is inactive. The soul 
can neither be immovable part of Brahman nor movable part 
o£ Brahman. If immovable part is taken then that would be 
against the experience, If it is taken as movable part, 
then It should have the movement. But according to them, 


Brahman has no movement, /2° 


_ Thus, in the Advaita neither immovable part nor movable 
part proves identity. According to the Sutra and the Sruti, 


soul is Anu; /*} 


‘The souls attain different bodies ag they 
are associated with fruits of actions of each body, Being 
dependent they are distinct from each other. This is the 
state of soul, On the contrary, Brahmachaitanya or supreme 
soul is altogether distinct, It exists always and everywhere, 
it is pure by nature, It is also indestructible, partiless, 
unchangeable, eternal and firm, /22 When Brahman is indes~ 
tructible, partless etc., there is no chance to have pleces 
of It as souls. So souls are not at all parts of Brahman, /29 
' Since Brahman is alone and partless in the Advaita, the 
very contention that the souls are parts of Brahman is 
untenable, Nanatva in respect of parts cannot be proved 


also. 


Brahman js endowed with Vicitragakti or supreme power, 
He is Omnisclence Lord of all and soledoer, He is of the 
minute as well as of the biggest form, Though, Brahman is 
Capable of doing anything, He never thinks to misuse His 


power and thereby to assume the form of a soul, /24 


Now it cannot be argued that the avidya or nescience 
responsible for Brahman assuming the fom of the embodied 
soul, contributes power, Because it is insentient. As 
nescience is insentient, it has no power of discrimination, 
So it cannot assist Brahman in assuming the state of soul, 
Thus, it is evident that neither Brahman can Itself assume 
the form nor can nescience make It to assume the soul fom. 


Brahman of the Advaitins being. Nirvigsesa or qualityless, 


cannot have the power which is also a quality, If It would 
have the power of that kind, It could have driven out the 
_nescience making It to assume soul form. And nescience, 
being insentient cannot have this power, I£ that is admitted 


then the Advaita would be similar to that of Nirigvara~ 
-sathkhyas, /25 


attributed to the qualified Brahman (ajhana-Avidya-vigista 


oe ¢— 


Further, it cannot be said that power can be 


Brahman), Because originally this power is neither in 
Brahman nor in npescience, Further, Brahman,. knowing the 
nescience to be the cause of undesirable and unworthy things 


and o£ sorrowful transmigration does not’ want to get associated 


249 


with that. Or Brahman will be inactive until It is moved 
‘by nescience and It is inactive again when nesclence dis- 
associates from Brahman. Thus, really speaking, the idea 
of a’ qualified Brahman is baseléss and unreasonable, In 
this way, Brahman assuming soul form is totally impossible, 2° 
Therefore, souls are not parts of Brahman. ‘They are dis- 
tinct beings. In some Puragas they are described as parts 

of Brahman, but it is to be understood in the sense of 
dependence, They are under the control of the Lord, The 


incarnations, Matsya, Korma and the like are His Svarupathéas 


or nature forms. Hence, there is no distinction among them. 
Whereas there is distinction from the souls as they are not 
Bhinnahgas; (27 Therefore, the contention that Brahman 
assumes the state of soul is not correct. As Brahman is 
all-pervasive, and soul is Anu, the distinction is evident, 
And this distinction is existing since beginningless time 
and it will continue to exist even in release, Hence, 
identity is by no means possible here and hereafter, ‘28 
Though the body as adjunct gets destroyed, it is not possible 
for soul to become identical with Brahman since as already 
proved, both of them possess opposing aspects like the water 
in the jar and in the lake. When jar is destroyed the water 


will not become identical with the water of the lake. 


Now, i£ Brahman is regarded as actionless then Brahma- 


. distinct from each other, 


Rs: 
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formed soul must also be actionless. Because, the inexpres- 
sible Maya or Avidya of the Advaita, dividing Brahman in 


parts, cannot contribute power of action to the parts. 


In the Dvaita view, there is no difficulty, since it is 
the Saktivigesa or His unique form, the very nature of Brahman, 


which heips Him to assume Anu as well as Mahat forms. So He 


eas 


is of infinite forms. The same Saktivisesa proves the 
movement in Him, But the souls possess only Anu form and 


dependent Kriyagakti, Hence, both of them are absolutely 
729 ana Brahman, abiding in all 
the souls, is one and the same and is perfect and Supreme, 
He is one with Mahat and all-pervasive form and is infinite 
with indwelling forms. All these forms are perfect in 
respect of qualities and are identical with original form. 


The Sruti~ Antarbahi$ca tatsarvamvyapya narSyanasthitan/?°4 


specifies that all-pervasive Brahman is the Narayana. 


T£ the Advaitins hasten to admit the possibility of two 


all-pervasive sentients, then the very concept of the Advaita 


730 


stands uprooted. So they cannot accept two all~pervasive 


sentients. Therefore, the illustration of Ghatakaga, 


Mathaka$a given at the beginning to prove their identity, 


is irrelevant. The souls do not conform with the size of 


“ 


the bodies in the form of adjuncts. They are Anus. The 
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above analogy may be taken with (“wreferenee to the incarna~ 
tions of the Lord as His all forms are all-pervasive. Souls 
are like dust particles flying in the space. So they were 


not, are not, and shall not be identical with Brahman, /?+ 


When Brahman is beginningless and souls are beginningless, 
distinction among them must also be beginningless as explained 
above. so identity cannot be thought of between ‘soul and 
Brahman. It cannot be stated that though difference is 
beginningless, it gets destroyed at the attainment of the 
release because difference is not fithe product of nescience. 
Though, nescience is destroyed by knowledge, difference 


remains as it‘is, 


The Ekajivavadins Hold that it’ is due to Avidya, that 
Brahman attains the soul form. Soul is one only and it is 
ies nescience by which the entire world is fabricated, />? 
When its nescience is removed, there originates Aikya Jfiana 
as ‘I am Brahman’ and by this, the fabricated world ceases 
to exist. The Bahujivavadins /?9\no1a that it is due to 
the manifold Upadhis, that Jivas or Brahmawh$as are many. 

By knowledge of identity when once adjuncts get destroyed, 
they getting liberated, attain Brahmasvarupa. For them the 


world becomes unreal, 


Vadiraja attacks the view of the Exajivavadins. He 
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argues that 1£ the settlement in the world is unreal and 
sentiency abiding is so many bodies, is unreal, then how 
can the movements ete., causing effects be possible? The 


734 If it. is a real serpent, then 


unreality cannot move. 
_ only it can move, In the same way, sentiency as well as 
their living world must be real, then only movements and 

the like are possible, And it is not the delusion that 
Gauses movements. The whole world cannot be taken to mean 
to be ephemeral. I£ souls are superimposed on one Cetana, 
then they are unreal, Since being superimposed, they 
Cannot be the parts of real Brahman and there is no question 


of identity, 79° 


Further, the view o£ the Advaitins that all the souls 
are parts of Brahman is also not ‘enable, The distinction 
between soul and Brahman is evident since beginningless 
time, This is because of their inherent distinct nature and 
distinct constituent Characteristics, Souls, living in 
different bodies, are of Anu size. Brahman is all~pervasive 
and of Mahatparimana. Brahman is Niskriya (not affected by 
by the effects of actions). He is perfect, GouSouls are 
active and are affected by actions. And as a result of that 
they move from one body to another and from one place to 
ehothek. Brahman is defectiess. Souls are defective, and 
as a result of that they suffer. So such souls cannot be 


parts of Brahman or forms Of Brahman, 
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The Advaitins hold that like the difference of ether 
in the pot, souls or parts of Brahman possess unreal dilffe- 
rence caused by adjuncts. But it is wrong. Because, LE 
difference is unreal,. then the very attributes and effects 
of that alsé become unreal, If difference is real, then 
only all those will be real, GhatakaSa does not move 
wherever pot moves, And ether in the pot does not get 
stained with the, water, or dirt in the pot. It is unaffected 
dike the ether all-pervasive. So lf soul would be a part 
of all-pervasive Brahman he should be actionless and 
unaffected.like the ether in the pot, But the soul is not 
dike that.. He is active and hence associated with the 
fruits of actions.. So the distinction between him and 


Brahman is real. 736 


_ As dust particles, distinct £rom ether 
and each other, fly in the ether that is motionless and 
unchangeable, the souls too, distinct from each other and 
from Brahman: and being active abide in all~pervasive Brahman. 
Tf they were to be parts of Niskriyabrahma, they must not be 
Sakriyas as said above. If dust particles are parts of 
ether, then they must be actionless. But they are active. 
Since, they are not the parts of ether. In the same way, 
souls, being active, are not the parts of Brahman, /?7 Tf 
the difference is regarded as empirical, then the very concept 
difference would be meaningless, since it will be no more 


after the knowledge of sublation. T£ the knowledge of 


200 


sublation is negated then the very idea of empirical diffe~ 


rence is useless. 


So the £ive-fold distinction is evident to the expe=- 
rience of all, The state of distinction safeguards the 
very code or law of worldly-behaviour. Let all entities 
be distinct, soul as a soul, matter as matter and the 
Lord as the Lords There is no need to change their states. 
The soul need not become matter or Brahman and vice-versa, 


As the scriptural passage- Dhata yatha purvamakalpayat’?/" 


states, the creation and the like which are subject to the 
£ive~£old’ distinction, have been continuing since beginning- 
less time and they will continue till eternity/°? ‘the 
release is not attaining the identity with Brahman but 
attaining .the experience of inherent bliss always. 


The passage Sarvam khalvidam Brahma?” 


refers to the 
entire world of sentients and the insentient matter, So 
there is no scope to drop matter £rom the meaning of the 
term 'Sarvam.' If at all Aikya or identity is to be under- 
stood, let it also be understood @with Matter and not only 


with sentient souls, Because, 'Sarvam' stands for all includ- 


ing souls and matter, So the passage is to be understood 
as everything is under the control of the Lord or everything 


gets_or comes into existence from the lord. Otherwise, 
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the contention o£ proving identity of souls and Brahman 
leads to undesirable identity of matter with Brahman, /4° 
So identity of souls is untenable, If identity between 
Brahman and soul is voluntarily forced, then all the above 
mentioned auspicious attributes stand untenable or they 


are to be abandoned. 


Vadiraja taunts at the Advaitins saying that it is 
good on their part to prefer identity with matter to Ldentity 
with souls since that does not make their Brahman to assume 
soul form and to undergo the hardships of transmigration. 
Whereas, it cannot be applied in the Dvaita view, since 
matter is not capable of doing anything. It is inactive 


by its very: nature, 


According to the Advaita, Brahman is Svaprakaga, that 
means Svavedyatva is there is Brahman (absence of self- 


740A It ean also be found in 


knowledge or realization). 
matter, So identity with matter 1s preferable, Vadiraja 


talnts that the passage~ Sarvam khalvidam Brahma becomes 


frult£ul and relevant only when the Advaitins hasten to 
relate entire identity comprising the identity with souls 
and identity with matter that lead to unreality of the world 
and also unreality of souls (beings). Let Brahman be also 


unreal as being. When everything is unreal, then like bondage, 
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741 


release will also be-come Mithya. This leads to the 


absence of Bandha and Mokga. Both Moksasadhana and Sukha~ 


boktrtva also become Mithya, Then the state of Mukti would 


be nominal and for only name sake, 


Thus, if Jivaikya is related then it appears attribut- 


ing Baddhatva and Muktatva to Brahman and entire Jagat 


becomes Mithya. But the Sruti conveys that the entire world 


of. Jiva and Jada is under the control of tora, [42 


In this way the Advalta~interpretation of this $ruti 
is irrelevant and contradictory to valid perception, It is 
‘also against the Brahmasutras, Badarayana has shown the 
way of interpreting the scriptural statements wherein there 


appears contradiction as in Mrdabravit, Apo'bruvan and the 
742A 


dike, Here neither the clay nor the water can speak 
but it is the presiding deities of clay and water that speak. 
Thus, relevant to the context and to the valid perception, 


the Srutis are to be interpreted. 


The expression of Atmaikya is against the-Vvery code and 
conduct. It is neither pleasing nor a real one. Paundrak 
Vasudeva was severely punished since he declared that he was 

\ 


743 The \~ 


Co 


the Lord. It was neither pleasing nor a real one, 
entities that are ever distinct like the cloth and the soap 
Cannot be identical, So the expressive meaning of the $ruti 


since sublated, should not be accepted as the real meaning. 
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Even the liberated souls are not identical with each 
other nor with Brahman, Because, Brahman is ever=released 
and they are the gainers of release. So there cannot be 
identity. And their distinct living is also evident. There 
may be little bit similarity in some aspects like the 


th 
), (44 Purther,, although gain the 


explicit forn, (Sarupya 
required knowledge may not attain release. The gained 
knowledge has no impact on them, It is only those who are 
eligible in nature, Knowledge is the only instrumental. 
in eeiause, similarity may be termed only in respect of 
the state of liberation. That means one is liberated like 


745 Identity cannot be referred to even in case of 


others, 
Sayujyamuktas. They are also distinct from Brahman, It 
is true that in the cavity of the heart of the soul, there 
abide both the soul and Paramatman, Paramatman is ever- 


released and Omniscience whereas Jiva is Niyamya, Alpaijfia 


and the like, Jiva experiences the Karmaphala, whereas 


Paramatman does not, So both of them are distinct !*® like 


milk and water. Thus on account of possessing contradictory 
qualities and distinct nature since beginningless time 


cannot be stated and proved, /*? 


The Advaitirfls Iévara cannot be identical with the world 
of Jiva and Jada. If Tévara is incapable of the creation of 


the world then the world cannot come into existence, since 
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without Karta there cannot be any Karya. If He is taken 


‘oa be capable, even then He cannot be identical, Because, 


creator and created must be distinct each other. 48 


If the pee of the Sruti is taken as real, then” the 
Advaitins admitting the identity of soul and Brahman, would 
become unreal and not a reality. And if the imgort of the 
passage is taken to be unreal, then .also the Advalta becomes 
not a Tattva that means, it cannot be proved. Since Nirguna 
passage declares Brahman as seeeipuusiaaa identity cannot be 


749 


talked of. In spite of knowledge, if nescience is attributed 


to Brahman there cannot be this Sathsara since that nescience 


cannot influence and affect the inherent knowledge. If nesclence 
is negated in Omniscient Lord, then also there is no Sahsara 
~ effect of nescience), /°° Nescience cannot be referred to 
in Brahman. I£ nescience is possible, then only soul form, 
and the like become possible. As it is said that knowledge 
of Brahman is real, He cannot have the nescience (ignorance) 
(knowledge of comprehending limited objects). If He has no 
‘ knowledge, then also there can be no nescience since, absence 
of knowledge does not lead to or result into any apprehension 
of neselence, 2° 
Thus, there is not even a single argument, relevant in 
all respects, that a help the Advaltins to prove and to 
assert identity. The very ldea or concept identity ls against 


the valid experience and contradictory to the import of the Srutis. 


ADVAITA IS CONTRARY TO NITI OR MORAL CONDUCT 


The Very idea of contending the state of Brahman in 
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soul by the Advaitins, is mere superimposition which means 
false. It is not a real one as poor people sometimes behave 
as if they are rich ones, As richness appears superimposed 
and hence false,in the same way, attributlng the state of 
-Brahman to soul is false. ‘The very idea appears as an 
ignorant hopes to get popularity and for that sake he boasts 
o£ himself to be too great. But as by mere boasting he will 
not become great. The soul too, who is very mean and ordi- 
nary cannot attain the state of Brahman though boasts of 


himselg, />4 


Hoping to be identical with Brahman is as good 
as hoping to become the Lord of Laksmi, mother of the entire 


world, which is most unworthy and sinful. 


Vadiréja, attacks directly the practical behaviour 
of the Advaitins saying that the Advaitins, during pleasure, 
plenty and prosperity declare that they are gods: but when 
in distress and difficulties, they fall at the feet of gods 
and worship them. If they themselves are gods then they 
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need not prostrate and worship others, 
treats himself as Brahman but for getting rid of the sin 
resorts to sacred rivers to take the holy bath and also 

xushes to the temples. Thus there is no harmony and pro- 


priety in his declaration and actual behaviour, 
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EXPOSITION OF TRIVIDHAMSA 
Even when AmSahSi form of relation is taken into account, 
it is not possible to prove and establish the identity of 


Jiva and Brahman, This AmSan$i form is three-fold - Bhinn- 


anga (different part), Bhinnabhinnatga (different-cum- 


identical part) and AbhinnahSa (identical part). 


Vadiraja states that as souls are considered Bhinnahé&Sas, 
that does not help for or convey the identity. The same 
word, when referred to different objects, does not lead to 
either equality or identity. But it conveys the sense of 
distinction, E.g. the word Hari stands for both frog 
and Visnu., The mere reference of articulation does not 
create any greatness in frog the greatness that is found 
in Visnu. It clearly shows the distinctive features of 
both. With regard to distinctive features souls are dis- 
tinct parts unlike Matsya, Kurma etc., that are recognised 
as identical forms or forms of nature, Thus the usage of 
the same word does not convey the same sense with regard 


to all objects denoted by it, />4 


In the Bhagavata-Ete Svah$akalah puhhsah krsnastu 


bhagavan svayam’>> and Jivah sarve kalah kila, it is clearly 
stated that identical forms are the incarnations of the Lord 


Narayana such as Matsya, Kurma. These are the forms of 
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mature of the Lord, Hence they are identical. Here, they 
are explained as SvathS$akalah ef the Lord. Whereas souls 
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are explained as only Kalah. Thus, it is evident that 


forms (parts) are of two types: Identical form and dis- 


tinct part, (°° 


Distinct part is the part which is under the control 
of the Lord. This constitutes the entire world of soul 
and macter, Different-cum-identical part relates to half- 
Similarity as in the thread and the cloth. Identical form, 
is total similarity and identity that is seen in the incar- 


nations of the tord, /9? 


Souls are distinct parts as they 
do not possess the auspicious and great qualities of the 
Lord, Since the incarnations of Matysa, Kumma and the like 
are endowed with those great qualities, they are Identical 


forms. 


So far as different-cum-identical part is concerned, 
it refers to matter entities, Because, in these, the cause 
of distinction is both perceived and unperceived. There is 
half-similarity between cloth and thread. Even at the des- 
truction of the entity, half-similarity exists, hence there 
is both difference and identity. Though cloth is destroyed 
it is not other than the thread, hence both difference and 


identity are seen. In this way there are three types in 
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758 So far as the view of different<cum=-identical 


Angas. 
part is concerned, there is no dlfference of opinion. There 
is such a difference only in respect of different part and 
identical forms. 

The Sruti Purnamadah purnamidam purn3tplrnamudacyate... 284 
states that like Mularupa or Original form, the incarna- 
tions of the Lord are complete in all respects. The Purnatva 
or perfection is the very constituent characteristic of 
the nature of the Lord. Hence, they are Identical forms. 
The above adjective specifies that there is one more ASa 
which is not perfect and that is the soul. And it is 
distinct part. ApurnahSa is never identical with perfect 


form, Difference is evident between two entities possessing 
759 


distinct nature. So soul is distinct part, In this 
regard, Vadiraja refers to the Bhagavata verses /?"4 that 


declare soul as distinct part. The Brahmasutra~ AhSo 
nanavyapadesat (1r, 411.43) /©° makes it clear that soul is 
BrahmanSa in the sense he is distinct part as soul seeks 
the help or support of the Lord in many ways. Since having 


relation with Brahman he is stated to be of BrahmahSa. 


The Advaitins admit the view of Atyantabheda (absolute 
identity). In that case, the very concept or usage of 


AnSanSa-bhava becomes meaningless. In their view there is 
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no possibility of AtSa and AhSih. Both must be AnSins, then 
there aan be no identity which means Advaita. In the Dvaita 
view, anSanSibhava, with regard to the forms of nature, 
wherein absolute identity is evident can be referred to, 


with the help of Vigega, The AhSah$lbhava, in case of 


the forms of the nature, necessiates difference with iden- 
tity. That means in AhSatiSibhava o£ the forms of nature, 
difference and idencity(with Vigsesa) go together. They do 


not stand separated, 


This relation of part and whole, together with difference 
is there in release. Both relation of part and whole and 
absolute identity cannot be there in one place (except in 
the case of Svarupaiiga). The two are contradictory to each 


other. 


» BAHUJIVAVADA 
"Satkara does not support the view that the Jiva, 

limited’| by Avidya, is one, as Avidya is one. For if all 
souls are one diva, then when the first case of liberation 
occured, mundane existence should have come to an end, which 
is not the case. Brahman, limited by the different inner 
organs born of Avidya, becomes divided, as it were, into 
many individual souls, but the difficulties of the relation 


of Maya and Avidya to Brahman led to the formulation of 


' 
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several theories in the later Advaita, of which the «wo 
chief are ekajfivavada, single soul theory, and aneka jiva- 


vada, or the theory of a plurality of souls, "/64 


The Advaitins’ identity is not possible even when 
souls are heid to be many. According to them, souls with 
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distinct Karmaphala are born in different births. 
fruits of their actions and the change in the time of their 
liberation and the like negate the mutual identity. The 


identity, not prevailing in Sahsara, cannot be attained due 


to the above mentioned causes. ‘The distinct nature of the 
, souls in Saisara does not get changed. In release though 
they attain Brahman, do not become identical with Brahman, 
like the threads though conjoined together in cloth do not 
become identical with each other. Their distinct nature 
remains unharmed and unchanged. It is simply the change 
of state from Sahisara to release. So the contention of 

_ mutual identity of souls, held by the Bahujivavadins, is 


763 


also untenable. Further, soul attaining identity with 


Brahman will lose his soul form and hence how can he be 
identical with other souls since all souls do not attain 


liberation at the same time, /64 


Therefore, souls are not 
identical each other in Salisara as well as in release. 


Neither reason nor Sruti supports the view of the Bahujiva- 
765 


vada, 


Mutual identity of Jivas would be contrary to reason. 
Because in that case, experiences of pleasure and pain should 
be uniform and simultaneous to one and all. If parts of 
Brahman were to be in many bodies, then there must be uniform 
experience, But experience changes from one to another, (°° 


The idea of mutual identity leads to so many irrelevant 


and unworthy trends in society. 


If identity in nature of souls is going to be admitted 
éhen that causes Karmasamkara. That means, sinful acts or 
mney be meritorious deeds of one, should <u accrue to others, 
But it does not happen, On the other hand, difference 
in actions seen everywhere, cannot support and overcome the 
defects of identity whereas it proves ultimate distinction. 
So if identity in nature is going to be admitted then that 
causes so many problems as stated above, And explicit 
elements such as body, action, since being unreal and super- 
imposed, cannot contribute to different dealing. Only that 
which 1s not superimposed can be taken as the means of 
different dealing. And that is the very nature. And if it 
is taken to be identical then it cannot survive the different 
dealing but leads to manifold problems. So this nature must 
also be taken to be distinct to each other and infinite in 
number, They are not at all parts of Brahman. There is no 


identity in nature among them. The facts such as difference 
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in the experience of pleasure and pain, difference in the 
source of birth and the like affirm that sentiency, seen in 


each body, is distinct. And that is the difference in nature, /®7 


All the sentient souls are distinct and they are the 
very Saksins of their experiences of pleasure and pain. 
The Saksin is the sentient. Thus distinct sentient souls 


abide in different bodies, /°* 


The idea of mutual identity is also contrary to worldly 
experience, When one is in distress, nobody will identify 
with him. But only in the state of prosperity, every one 
prefers to become one with him. This shows that identical 
dealing is nominal and is not real. It is the difference 
which is ultimately real, 


REFUTATION OF EKAJIVaVADA! ©? 


As opposed to anekajivavada, there is ekajivavada, 
according to which there is only one self who being bound 
by one avidya is deluded and the same Jiva is released when 
that avidya is destroyed. Thus, according to this theory 
there exists only one self (jiva) and all other Jivas and 
phenomena are but the figments of imagination of that slngb 
jiva. The existence of other jivas and the phenomena, 
according to this theory, may be compared to the dream of 


that Single jIva."/7° 


The Advaitins, who hold the view o£ Ekajivavada, state 
that sol is one and one only. Owing to the impact of 
nescience, he sees the entire world of soul and matter as 
a dream. For him, like a dreamer, the entire world is 
unreal, The others and matter entities are all superimposed 


by that soul, product of ignorance, 


Vadiraja attacks this view severely and says that the 
Ekajivavadin has no discrimination, Because, there would 
not be distinction in day and night for him. Further, his 
view suggests that all others are as good as dead in this 
world, though in reality they get engaged in various activi- 
ties, assume different bodies one after another. Vadiraja 
opines that the Eka jivavadin is not any different from 
Carvaka or materialist. Because, the latter declares body 
as the soul and the former attributes the lone sentiency 
to himself. For him others are neither souls nor Brahmans. 
The very existence of all others is like a dream. It also 
appears that he alone attains the liberation after the des- 
truction of nescience. This view looks that even the great 
Yogins Suka, Vamadeva and others, are deprived of attaining 
release. According to this view of Ekajivavada, all kinds 
ef worships, gifts, sacred baths and even sacred studies 
and hearings are also to be futile since they happen to be 


the occurances in a dream. 
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The view is absurd to the extent as it states that 
it ils the single soul, sleeping since beginningless time 


@ue to nescience has created everything. /7* 


In the Ekajivavada the preceptor must be fabrication 
of nescience, And this preceptor should feach the know-~ 
ledge of identity to his disciple for the destruction of 
nescience, If he has the knowledge of identity, he himself 
should get destroyed first since knowledge of identity 
removes the nescience. Then, who else is ‘to teach the 
disciple, Or, at the time of preaching, preceptor will he 
destroyed and the disciple gaining knowledge of identity 
attains the release, Thus, the ‘self-destruction to the 
preceptor and release to his disciple. Thus, it is absurd. 
If knowledge of identity of preceptor who is product of 
nescience of single soul, is taken to be real, then the 


Advaita view as dream is illusion, will be no more? ?4 


The world, i£ compared with the dream, affirms plural-~ 
ity of souls and not single soul, 775 When the entire world 
is the dream of one soul, then to justify it, there is no 
other dream as an illustration. Thus, inference also does 
not support in this regara, /74 So, illustration of dream 
is not ténable to the world in establishing the view of 


single soul, ‘The Brahmasutra- Sandhye srstiicahahi (III. ii.1) 
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states that the aspect of dream determines the plurality 

of souls. It also mentions that the dream is fabricated 

by the Lora according to the mental impressions of the souls 
and hence it is real, In the waking state the things, 
ereated last for longer time whereas the dream-creations 
exist for a limited time as they are the products of 


Vasana (Manosathskara) /’> 


or past impressions. 

If all dreams are witnessed by that single soul (that 
means if the entire world appears to him alone as a dream 
always) then to whom could there be waking state? Because 
both these states Cannot be there at the same time, 77° If 
both the states are taken together, that leads to the defect 
of AtmaSraya or sitting on one’s own shoulder. Therefore, 
waking and dream states must be mentioned distinctly, ??? 
And in dream, if the plurality of the souls is admitted 
then also there cannot be the Ekajivavada. Further, if 
presence of the souls, in different bodies, is admitted, 
then also the Ekajivavada would stand -no more. I£ their 
presence is negated, the view of Ekajiva would be false, 
since the functions of all the bodies become unreal, /78 
If there is no any ViSesa (special difference) between 
different body and jar, then jar, though matter, must have 


cognition and sensation. TI£ bodies are distinct from 


matter (sivasahita), there cannot be single soul. 
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Now, other bodies cannot be the sources of experience 
to that Ekajiva as his body? because to enter into other 
bodies for experience he has give up his hody and then has 
to enter other bodies. This causes undergoing the deaths 


and the births repeatedly for experience. So all the bodies 


cannot be held as the sources of experience of that Ekajiva. /? 


The singular usage (las soul in Sruti, Smrtl and in other 
works does not restrict the number of the souls but that 


stands for and represents the entire group of that class. 


Vadiraja says that dream state of the single soul 
cannot ve State of wakefullness. Because, in the state 
of wakefullness, it is evident that there are opposing and 
variegated £unctions of different souls with different 
bodies. If souls are not in those bodies, then functioning 
must not be seen. So the state of wakefulness does not 


support the view of single soul. 


Further, if the Ekajiva is the creation of Maya or 


nescience, then creation of others would also be of nescience. 


This Mayika cannot see others, products of nescience. And as 


there are no other souls, no one is there to see the illusory 


ereation. If existence of other souls, is admitted then 


the view of the Ekajiva would be no more, (8° 


9 
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Now, it cannot be contended that the Eka jiva is the 
part of Brahman himself and others sentients acting in 
dilfferent bodies are his AhSas, because, he being present 
in one body, {> cannot enter into other bodies with his 
parts. He is not a Yogin to possess and to enjoy that 
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power, Thus, the Ekajivavada is not agreeable, 
is to be accepted that, since beginningless time;,—, there 
have been infinite number of souls, dwelling in infinite 


number o£ hodies. 


Vadiréja questions as to how the body of the Ekajiva 
is created. It must be created by some one else, And he, 
himself, cannot be the creator of the body before its coming 
into existence, So it must be accepted that, the kody is 
created by someone i.e., Brahman. In this case, why only 
the body of this soul is created by Brahman? And Lf not 
created then, let all the bodies, including the body of 
the Ekajiva be Nirjivas, This argument also opposes the 
view o£ the Ekajivavada. . 


Now, Vadiraja says that creatorship of the world can- 
not be attributed to this Ekajiva aS it leads to contradic- 
tions in view of the Advaita also. Because, in the commen- 
tary of benedictory verse of an Advaita work, by name 


Tattvadipana, the creatorship of the world is discarded 
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in the case of Brahma and Rudra, stating that they do not 
have the ability of creating the world as they are the 
products of nescience, Tayoh karyatvena nikhilajagatsar- 


jana sathharana samarthyabhavat. (S44 
the creatorship of the world to this Ekajiva, who is also 


So how can there be 


a product of nescience and is plunged in the mundane world 
full of sorrow. Further, the Brahmasutra has also not only 
denied the creatorship of the world to the soul, but has 


Clearly attributed it to Brahman, /82 


Vadiraja raises the doubt as to whether the Ekajiva 
sees the world fabricated by him? As Advaita denies the 
Greatorship to the clit element, he cannot fabricate the 
world. (~It 1s the mind and other Organs that have created 
this world. So the Ekajiva cannot see the world. Thus, 
the very idea of Ekajiva and his fabrication of the world 
is contrary to reason and experience, Really the soul, 
who is in atomic form cannot create this wonderful creation. 


It is possible to All-pervasive One and He is the Brahman, /9 


BHEDA OR DIFFERENCE IS REAL 
The Advaitins to defend their concept of identity 
advance <_? an inference as follows: Bhedo mithya bhedatvat 


candra bhedavat. Difference is unreal since being the fact 


of difference like the difference appearing in two moons, 


269 


This inference, no doubt, favours the Dvaita also with the 
change of the Drstanta (illustration) Bhedo na mithya bheda~ 


tvat brahmamoksavat. Difference is not unreal since being 
784 


the fact of difference like Brahma and Moksa. 


The Advaitins refer to the illustration of moons. In 
the Advaita, Brahman is Sat and the world is neither Sat, 
nor Asat and nor even Sadasat. It is Inexpressible and other 


than these three, /844 


Really speaking, in the Advaita, release cannot be 
identified with Brahman, 


Bheda between Brahman and Moksa is not Mithya. Even 
when removal of nescience is taken to be release, it will 
not be unreal. Because, Avidyana$Sa is the fifth in the 


enumeration of Vastusatta. As already mentioned world is 


the fourth one (Sadasadvilaksana) and removal of nescience 


being distinct or other than the world becomes the £ifth 
ene. Prior to the removal of nescience,there is unreality 
(illusoriness)., But release being the counter positive of on 
GES, OF that removal of nescience must be other than 
illusory means real, And this release is distinct £rom 
Brahman. Because, like release, Brahman is not the Prati-~ 


yogin of Avidyanaga (removal of nescience)., Like this 
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difference among souls is real, Further, to substantiate 
this inference, the $ruti declares that Satyam bhida satyam- 


7848 That means, difference is the ulti- 


bhida satyambhida. 
mate reality. If difference in the illustration is regarded 
as illusory then the Advaita Brahman also becomes illusory 


(unreal), ‘25 


The inference that is framed by the Advaitins is not 
relevant, That means it will not prove Bhedamithyatva, 
If difference is real in the illustration (difference between 
moon and its reflection) then, that leads to Sadhyavalkalya- 
eausing deficieney with regard to probandum (Mithyatva). 
If difference is illusory (unreal) in illustration due to 
absence of difference, that leads to Sadhanavaikalya- causing 
deficiency with regard to reason ~ Bhedatva. Thus the 
inference does not prove unreality of the world, When the 
reason~difference is not there, how can it prove the Mithya- 
tva. Like an unreal serpant cannot cause any fear. So 
difference remains unaffected and ( vindicated, /8° Thus, 
illustration does not help to prove unreality of difference. 
And moreover areeeRenes cited in the AMEE Eaton will not 
be an illustration to prove inireals ty o£ aifference. Because, 
difference between superimposed moon and unsuperimposed moon 
is quite real. And this real difference cannot help to 


prove Sadhya viz., unreality of difference. Difference of 


271 


real moon from the unreal one is the very characteristic 


o£ that. 787 


A real entity is competane to be existent 
with its nature, Neither the objects caused by the illu- 
sion of a particular entity, and nor the others are iden~ 
tical with this. The distinction of it from other entitles 
is evident and unsublated. In the illustration, the moon 
unsuperimposed, is distinct from the moon superimposed and 
also other real entities like the pot and the like owing 

to their respective individual nature, Therefore, differ- 
ence is real, When difference is real in Sapaksa (similar 
instance) or illustration, then unreality of difference 
cannot be proved in the subject of a syllogism, /8° In 
instance, if difference of unreal moons is taken into account, 
then difference could not be a reason, since there cannot 
be difference in unreal entities. Hence, the reason cannot 
prove the unreality. The Dvaita view does not relate Bheda 
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of Anyonyabhava in tespect of unreal entities. 
entity is non-existent, then its non-existence is not at 
all related or is not referred to in respect of negating 
Tadatmya with other entities. There is no question of 
relating Anyonyabhava in this respect, When it is stated 
that a hare’s horn is non-existent then, there is no need 
to relate its Tadatmyabhava (identity) with any other 
entitles. So in these cases, the question of difference 


does not arise. Thus, if both thes 77S UU LL 


Sins meat 2 ae a : 
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moons are unreal like a hare's horn then the question 
of difference does not arise. And this leads to Sadhana- 


730 Therefore, there cannot be difference of 


vaikalya. 
mutual non-existence with regard to unreal entities, One 
may say that this is a jar and not a cloth, Here, there 

is mutual non-existence- (difference) between jar and cloth. 
I£ mutual non-existence (difference) is admitted in respect 
of non<real entities also,then it amounts to attributing 
reality to them, So difference of Anyonyabhava type cannot 


be related With unreal entitles = two unreal moons like 
791 


hare's horns. 
At this point Vadiraja examines in detail the four 
types of Abhavas, or non-existences- Pratiyogin, Apuyegin 
and the like. The discussion is so deep and observation 
is so close. He defends that in the presence of Bheda of 
Anyonyabhava, there cannot be any other Abhavas (negation). 
The three Abhavas can be mentioned with reference to their 


respective counter-co-relates, 


So there is no distinction among non-existents. Hence, 
superimposed 
in illustration, the difference of/moon is unreal. This 
leads to Sadhanavaikalya in Paksa. Difference is possible 
if there were to be two unsuperimposed moons. The reason- 


Bhedatvat is not evident or Pramanika in illustration and 


2785 


hence causing Sadhanavaikalya (causing deficieney with 
regard to reason or means or proban) cannot prove unreality 


of difference (Sadhya) (probandum), 722 


Therefore, difference that is superimposed is not a 
aifference at all as silverness in superimposed silver. 
Hence, difference that is not superimposed between two real 
entities is real one. In the illustration of the above 
inference, as moons are unreal or superimposed, difference 
cannot be thought of and related to. And if that dilfference 
is taken to be real, then that causes Sadhyavaikalya and 
as unreal leads to Sadhanavaikaly » Thus, inference itself, 


is defective, /9? 


Now, Vadiraja deals with another inference of the 
Advaitins. The Advaitins may £rame the dnserense as: Vimata 
atmanah paramatmanah na bhidyante Atmatvat paramatmavat. 

The souls are not different from supreme self since having 
the nature of self like supreme self. This inference is 
Most irrelevant. It is not an inference at all. If it is 


taken to prove Paramatmatva to soul, then mother can be 


proved as having wife-hood as there is the common property 
of £aminity (Stritva) in both of them. Therefore, the 
mere fact that the presence of a simgle common property 


gannot he taken to be a means to prove identity between 


794 This type of inference may pose irre=- 


any two entities. 
levancy in arguing and treating a cow as a dog owing to the 


common property of PaSutva, pot as cloth since having the 


common property of Dravyatva and so on. So the reasons 
related here, are fallacious. The defect of fallacious 
experience is same with regard to the Hetu-Atmatvat in 
inference, ‘So; that cannot prove the nature of Paramatman 


that is identity in the Jiva, /% 


a 


, in fact, the inference always seeks the support 
either of perception or of testimony, Independently, it 
cannot give rise to any conclusion. Hence, it is called 


Anumana i.e, following other, /%° 


The. inference, cited 

above by the Advaitins is not agreeable to both perception 
and testimony. It is contrary to the perception of personal 
experience: "I am not Omniscient” and also to the scriptural 


ad and the like that are Niravakasas / 2° 


passages= Dvasuparna’ 
The concept of the Advaitins' identity is not at all evident. 
As the Advaita admits Sarvamithyatva including of scriptures, 
all scriptural statements conveying identity are unreal, 
hence identity is also unreal, In the Dvaita view, these 
statements are taken as not conveying identity. So there 

is no identity. 


Vadiraja advances perception, inference and other 
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evidences in favour of difference between soul and Paramat~ 
man, Inference is, Vimatau jivaparama na abhinnau viruddha- 


gunavatvat tuhinadahanau iva, Embodied soul and Supreme 


Soul ave not identical owing to the possession of opposing 
and contradictory properties as possessed by snow and fire, 
This ipeacsiica:4¢ agreeable in all respects. The personal 
experience as ‘I am not Omniscient’ constitutes perception. 
And in the Vedas difference is stated repeatedly through 
Niravaka$a passages, |?” In this way, the knowledge of 
difference is evident and rests on defectless authorities. 

‘ @he liberated souls cannot be identical with the lord, 
The Bhagayata verse~ Na yatra maya /?9* states that there is 
no Maya in Vaikuntha, This statement negates the material 
relation and at the same time affirms the difference in 
release, When nescience is not there, there cannot be 
the impact of its effects, 2° The released are distinct 
£rom the Lord and from each other. Thus, the abode of the 
Lord is away from nescience, It consists of plurality of 
released souls. It is absolutely real, Difference therein, 


is also absolutely real, 04 


Vadiraja holds that not only the difference is evident 
but reality of difference is also evident(reality of differ- 


ene@. As difference is proved by the authorities, so also 
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is reality of difference proved. In this respect, Vadiraja 
gives the inference, Vimato jIvaparayoh bhedah paramartha 
say avidyastamaye satvat yatha AStma. Bheda of Jiva and 
Paramatman is absolutely real since being present even 
after the removal of Avidya like Paramatman. This inference 
proves the reality of difference, The reason, as being 
present even after the removal of nescience has the support 


802 me statements Na vai sa atmatmavatamadhigvarah 


803 


of Agama. 
bhagavan vasudevah... 


ete., state that the Lord never 


gets affected by getting incarnated and the like. The 
Brahmacaitanya is not the same as Jivacaitanya since not 
having the experience of sufferings. He cannot also he 
“identified with matter on the ground that it too has no 
experience of sufferings. In the insentient, the very 
question of enjoyment or experience does not arise. Because, 
He is sentient whereas matter is insentient. The Lord, 


being Parama Cetana and having no experience of sufferings 


is distinct from soul and matter, 


Vadiraja, referring to the inference of the Advaitins, 
advances the Anumana to prove difference. Vimato jivesa- 


bhedah paramarthasat anaditvat brahmavat. Difference of 


soul and Paramatman is real since being beginningless like 
Paramatman. Here Anadi-Hetu is accepted by the Advaitins 


in enlisting the beginningless entities, So as Brahman is 
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Anadi and Satya, Bheda is Satya since being Anadi. Anadi 
means not only as that which is beginningless but its 
presence must be since time immemorial, Otherwlse, a hare's 
horn which is total non-existent, would also become beginning= 


804 The inference cited above is defectiess, since 


less. 
the Hetu-Anaditva is present in similar instance and subject 
and not in contrary instance, Thus the absolute reality 


of difference is evident, 


THE SCRIPTURAL PASSAGES DECLARE THE DVAITA VIEW 
The scriptural passages- Anadimayaya supto yada jivah 


prabudhyate°O** 
difference, It is stated that soul being caught hold by 


and others declare inherent and ultimate 


wrong knowledge has been sleeping. When he gets the Maya 
destroyed that means when May abandha is removed by the 
grace of the Lord, he will attain release, Thus, identity 


is not at all traced. Distinction between the Lord and 


805 


soul is clear. Here Jiva'is the knower and the Lord is 


the known. So there cannot be any identity between the 


knower and the known, ©°° 


f 


6 


In the passage Advaitam paramarthatab, °° : the term 


‘Advaitam' negates the inner distinction within Brahman. 
It also promises that there is no any other entity which 


is either superior or equal to Brahman, °°? Thus these 


215 


scriptural passages will not help the Advaitin to prove 
the doctrine of identity between soul and Brahman. So 
without any alternative he has to accept difference as real. 


In some places, 808 


the lord is glorified as Nityamukta 
(eternally liberated), iva is described as bound, As 
Nityamuktatva and Baddhatva are opposite to each other, 
there cannot be any identity between eternally liberated 
Brahman and bound soul. The state of release in the case 
of soul, indicates the Sarupya (similar form) in release. 
The liberated soul will have the similar explicit form as 


that of the goa, 999 


Vadiraja asks= "Is this identity true or false?" I¢£ 
this identity is not true, then difference is true, If 
identity is true then second question follows: "Is this 
attribute distinct or not?" I£ the very attribute identity 
is distinct, then the Advaita is given up. If it is not 
Gistinct then, it cannot be an attribute of Brahman, since 


810 The Advaita 


Brahman, in the Advaita, is attributeless. 
cannot talk of identity between attribute and attributed 
because, the fact of being attributelessness is the only 
aspect in the Advaita, Therefore, neither identity can be 


treated as attribute nor can it be identified with Brahman. 


Even in the Advaita, Brahman and souls, due to 
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possessing opposite attributes cannot be declared as iden= 
tical, And with Laksana, setting aside. opposite attributes 
1£ identity is going to be traced then, that is not at all 


the identity of soul and Brahman, °1+ 


But in the Dvaita view, there is no difficulty. Because, 
the identity between attribute and attributed is accepted. 
Attributes such as Giindecience, Omnipotence and attributed 
Brahman are not distinct. They are identical. The concept 
of Vigesa helps for different dealing. It is the power 
and also the very nature of Brahman with the help of which 
distinction is hinted at for dealing without difference in 
reality or essence. The expressions such as bliss of 
Brahman, knowledge of Brahman and others do not convey the 
sense of difference, since they are the very nature of 


Brahman, ©!" 


AIKYA $RUTIS ALSO DO NOT SUPPORT THE ADVAITA 
The scriptural passages, that are considered as Aikya 
srutis or ‘identity-passages’ by the Advaitins, and which 


are regarded as Tatvavedaka or truth-imparting by them, 


also do not convey their identity and unreality. The passage 


Ekamevadvitiyam??* Neha nanasti>=* 


and others are inter= 
preted by the Advaitins to prove the illusory nature of the 


world, But really speaking, all these passages neither 


280 


prove the illusory nature of the world nor negate the differ- 
enee between Brahman and the world consisting of sentient 
souls and insentient matter. The Advaitins hold that these 
(passages Gadiare Beahnen as Abadhya or unsublated and world 
Badhya or sublated. This interpretation does not prove the 
identity but on the other hand provesthe difference between 
Brahman and the world, since difference is evident between 


sublated, and unsublatea, 225 


Even if the world is taken to 
mean sublated, its reality cannot be eliminated, because, 
as nature of attributed (of Brahman) its difference is 
real, I£ the world is taken as identical with Brahman, 
then also the world would be real, Thus, neither identity 
nor unreality can be proved with the help of these state~ 
ments. The above interpretation of the Advaita ultimately 
insists on either to accept both Brahman and the world as 
real or both as unreal. In the same way the passage Tat 


tvameasi?? 


os does not state the identity between Brahman 
and the soul. The term Advitiyam in Ekamevadvitiyam does 
not negate the second other than the Brahman. But it 
certainly proves that Brahman is different from the second, 
that is world. Here, neither the non-reality of the second 
viz., the world is stated nor the identity is stressed. 


It is like the expression Ana$va. AnaSva, though something 


other than A$va, or horse, does not negate the existence of 


others, In the same way the term 'advitiya' also does not 
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deny the presence of the second viz., the worla, 216 


And moreover, the term ‘Advitiya' is stated in the 
context of Pralaya world=-dissolution. So it also means the 
Pragabhava and Pradhvamsabhava or the prior and posterior 
non-existence ofethe.world.. ‘And that entity to which the 
prior and posterior non-existence are connected, cannot 
be subject to Atyantabhava, total non-existence, And 
f£lrther this 'Advitiya' term does not refer to or indicate 


817 Though the concept 


the illusory nature of the world, 
unreality o£ the Advaita, conveys the sense of absence in 
the past, present and future, the expression Advitiya in 
the context of Pralaya cannot be understood in that sense, 
The term ‘Advitiya', with reference to the annihilation, 
suggests that the created world would be absent only during 
annihilation. It is evident that it was present before 
annihilation and will be present after annihilation. In 
addition to Brahman, Time is also present during annihila- 


18 So with 


tion. And it is indicated by the term ‘Agre'.? 
reference to the annihilation, presence of Brahman “alone 
cannot be asserted but also of the world. That means, the 
world, in the term of primaval matter (Mulaprakrti) is 


present even during @issolution, 218 


The'passage Neha nanasti kincana does not prove either 


identity of the soul and Brahman or does not negate the 
presence of something other than Brahman. It denies the 


difference in Brahman and CHis attributes, between original 


form and incarnations and so on, 849 The same view is being 
asserted by the passage Yadeveha tadamutra, 24° The passages 
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Neha nanasti kincana and If$ano phiitabhavyasya’*? are 


‘beginning and concluding statements respectively. In both 


823 


neither identity nor unreality is declared, but identity 


of Brahman and His attributes, supremacy of Brahman and 
reality of the world are promised. Vadiraja interprets 
the passage Néha nanasti... and says that the Lord is the 
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Adhara (supporter) for all. The relation of supported 


and supporter is evident. 


THE PASSAGES BRAHMAHAMSMI’ | AND OTHERS ALSO SUPPORT BHEDA 
Vadiraja quoted not only statements that openly declare 
Bheda, but also those that have been misinterpreted by the 


Advaitins. 


The Advaitins' contend that the passage Brahma ahamasmi 
825 
states the identity. But it does not. The term ‘Brahma’ 


which is in the nominative case, can also be understood 
in locative sense. Then the expression becomes as 
Brahmani ahamasmi that means "I am solely dependent upon 


Brahman," Vadiraja states that it can also be interpreted 
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‘ 


as ‘I am controlled by Brahman, '°26 


Thus, there is no scope 
for identity. And moreover, to explain such statements one 
has to take into consideration the context also. The above 
passage occurs in the Aghamarsana hymn. Here a qualified 
soul is offering prayer to God Varuna. The relation of 

the worshipped and the worshipper is clearly visible. Hence, 
the soul cannot be declared as identical with God, Vadiraja 
asks the Advaitin as to whether he intends to declare 
himsel£ as identical with Jyoti or flame since in the same 
context there is the statement as.Paramjyotih. The Advaitin 
cannot get himsel£é identified with the Jyoti. So the context 
is'more important. Further, Brahma aham asmi cannot be 
interpreted as soul is identical with Brahman. Because in 
the Advaita 'Aham' does not stand for Jiva Caitanya as it 


20 So ‘Aham' stands for Antahkarana which is 


is Avacya. 
insentient. Now the identity can be traced provided this 
insentient Antahkarana is real. But it is not real as it 

is a product of nescience. Therefore, Brahman cannot be 
identified with this insentient matter, °° Thus, the above 
statement does not help to identify Brahman with soul. 

The above passage Brahma aham asmi is nothing but a{ repeti~- 
tion of the Brhadarapyaka passage viz., Aham Brahma asmi9?? 
Since all the scriptural passages (including this) are the 
declarations of Brahman Himself at the time of world- 


creation. He cannot intend Himself to get identifled with 
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someone else. So here also, the sense of identity cannot 


be understood. 


The passage Sarvam khaividam brahma??° does not state 
the identity between Brahman and matter. Because, Brahman 
is sentient, He cannot be identified with matter which is 
insentient. Further, it does not state the identity between 
Brahman and Soul, since both possess opposite attributes, 
Brahman is Omniscient whereas soul is knowing little. 
Therefore, there cannot be identity between the two. > 


Vadiraja promises that the term Sarvam in the passage above 


conveys the all=<pervasiveness of Brahman. His all=-pervasive- 
‘ ness is declared here. He, who is all-pervasive and sentient, 
cannot be identical either with soul of EkadeSavyapi or 

with matter which is insentient, If the sense of identity 

is understood then, that would become contradictory to the 
beginning statement of that context Tajjalan iti santassan 


832 in the beginning statement, the relation of 


upas ita. 
worshipped and worshipper is clearly mentioned. And always 
it is fad that worshipped is distinct from worshipper, The 
worshipped is not only distinct but also superior to 
worshipper. Then only the relation of Upasya~Upasaka has 
some meaning. This not only promises the distinction but 


also the gradation. Therefore, the passage Sarvam khalu 


cannot be interpreted as against this beginning statement. 
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So the sense of identity should not be understood here as 
the Advaitins unfortunately do. The passage is to be under~ 
‘stood as‘Brahman is all=pervasive', ‘Everything is dependent 
upon Brahman'and so on, It also means that the entire world 
is controlled by Brahman. So there is no question of the 
identity and unreality. And further it does not hold good 
if Sarvam is meant as Sarva brahmadhisthana, since it is 


not the intended meaning in this context, 23 


INTERPRETATION OF EKAVIJNANENA SARVA VIJNANA 


834 


The Sruti- Uta tamadegamn... does not help the Advaitin 


to prove his conception of identity. °° 


The meaning of the 
statement seems to be that by gaining the knowledge of one, 
everything becomes known. According to the Advaita, Brahma~ 
jfiana is Nigprakaraka (absolute=without distinction). That 
means it is Cinmatrajfiana or knowledge of sentiency. It 

is the knowledge of Brahman devoid of all attributes and 

it is only an element of consciousness. But this knowledge 
which conveys nothing, cannot help to know the knowledge of 
all other entities. The knowledge of other entities is 
possible only when there is some relation with that. But 
Vadiraja argues that as Brahman is attributeless, the know- 
ledge of It is also not concrete and definite. So it does 


not help to gain the knowledge of all other entities, 3° 
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And moreover, in the Advaita, Brahman is Adhisthana 
or substratum and the world is Aropita or superimposed, 
The superimposed one cannot be known by the knowledge of 
the substratum. The substratum Brahman is real and it 
cannot give the knowledge of the superimposed world. In 
fact the knowledge of Brahman sublates the knowledge of 
the superimposed snake. In the Advaita, the superimposed 
one is non-real, And if it is held that the knowledge of 
Brahman helps to gain the knowledge of the non=reality of 
all other entities, then it amounts to saying that the 
gained knowledge is the knowledge of the absence of all 
other entitles. This type of knowledge cannot be considered 
as knowledge. Such negative knowledge may be termed as 
Abhavajhana of all other entities and not the knowledge of 
all other entities. So the interpretation of the Advaitins 


of the passage Eka vijhanena sarva vijfiana stands baseless. 


The correct interpretation of the passage is that 
as there is similarity in respect of reality and the like, 
between Brahman and the world of souls and matter, the 
knowledge of Brahman helps to gain the correct knowledge 


of the worla, °°? 


Here this interpretation of similarity 
neither proves the identity with Brahman nor the unreality 
of the world. As the Lord is Supreme, All-pervasive and 


so on, His knowledge is enough to realize the entire reality. 
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‘ The knowledge of Brahman gives ,rise to the correct know- 
ledge of the world as the world is created hy Him. This 
is also explained in all Itihasas, Puranas and other 


authoritative texts. 


The ViSvarupa darSana episode of the Gita and the 


universe being shown to Ya$oda by Lord Krsna substantiate 
the above view.. Akira also makes it clear in the Bhagavata, 
that all the wonders of the world are the wonders of the 


tora. 93 


‘Therefore, to know Brahman, is to know the entire 
world. Further, he, who knows Brahman well, is blessed 

by Brahman, It is the grace of the Lord that makes us 

have the knowledge of the whole world. So it is all- 
knowledge. As Brahman is Omniscient, Supreme doer, Supreme 
being and so on, and as entire world is created by Him, 

His knowledge indeed promises the knowledge of entire 


world, °°? 


So the passage does not mean that as there is nothing 
other than Brahman, the knowledge of it leads to the know=- 
ledge of none-reality of all others. The correct import 
of the passage is given by Vadiraja as above. VadirSja 
ensures that as the knowledge of Brahman is vast and the 
knowledge o£ the world is limited, the knowledge of Brahman 


makes easy to have the knowledge of all other entities. 
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INTERPRETATION OF TAT TVAM ASI AND REFERENCE OF SRUTI- 
GITA AND OTHER ILLUSTRATIONS 
IN SUPPORT OF THAT 


; The scriptural passage which is widely quoted as the 


most stable evidence for stating the identity as understood 


40 vadiraja opines 


by Advaitins is the passage~ Tattvamasi. © 
that it does not help the Advaitins to prove the identity 
between the embodied soul and Brahman, The real import of 
the passage is that soul is similar to Brahman in some 
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respects, in a limited way. That does not promise complete 


identity bétween the two as made much of by the Advaitins, 
Vadiraja asserts that this type o£ expressions are 
common but nowhere the sense of identity as understood by 
the Advaitins is conveyed, The expressions like *He is a 
tiger’ and *’The boy is fire‘ do not convey the sense of 
identity. But, it is the similarity with regard to some 
common properties that 1s intended here to be conveyed, 
Similarly,.in the case of Tat tvam asi also, the sense of 
similarity in some respects is to be taken into account, 
The context in which the statement is taught clearly 
indicates the difference and not the identity. °42 The 
preceding statement also does not talk of identity. The 


643 States that 


_Sxuti- sata somya tada sampanno bhavati 
there is no identity between the soul and Brahman but it 


is the soul who has close proximity with Brahman at heart 


289 


during deepesleep state. During waking state and dream ; 
state the soul abides in the eye and the neck respectively. 2494 
So the passage Tat tvam asi that falls in the same context, 


cannot be understood in favour of identity of the Advaitins. 


Another passage of the Brhadaranyaka Upanisad viz., 
PrajfendtmanS samparisvaktah?"“ 
of the above Sruti that the soul has close proximity with 


also corroborates the view 


Brahman during deep sleep. Here also the identity is not 


845 


expressed, The Sutra- Susuptyutkrantyorbhedena (1,ii1.42) 


also proves that there is difference during deep sleep and 
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Utkranti. If difference is not accepted then there 


should not be any difference’ between deep sleep and release. 


The expressions or terms ‘Manas’ and ' prSna 1847 that 
¥ b eemeeeememanes ” > Soo oe 
are used in this context, denote soul and Brahman respec 
tively. 848 And it is also explained that one is regulated 
by the other. That means soul is regulated by Brahman. The 
relation of regulated and regulator shows that there is 
difference between the two. He, who is regulated seeks 


the shelter of the other. 


In the passage of ‘Tattvamasi’ itself, nine illustra~ 
tions are given to substantiate the reality and the rela- 


tion between 'Tat' and 'Tvam.‘ And all these nine 
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illustrations clearly state that in this context difference 
of soul and Brahman is intended. The illustration of salt 
and water ascertains the difference, When salt is put in 
the water, no doubt it melts and becomes invisible, but 

it does not become identical with water. Likewise when 
riveri? flow and join the sea it does not become identical 
with them, The river-waters do retain their separateness 
ahd individuality. The human capac ty is limited and as 
such not enough to distinguish the river-waters from the 
sea, But that does not rule out the fact of their exist- 
ing separately, It is only the confluence and not the 
identity. In the same way when bees collect the flower 
judce from different flowers and ween they form into . 
honey that does not mean that juices of different flowers 
have attained identity, Their separateness remains unharmed, 
The close examination makes it clear that they have the 
variegated tastes. Thus all the nine Lllustrations of 


that context prove difference and not the identity. °4? 


Vadiraja critically views the context wherein the 
passage occurs. When bsicecui. son of Uddalaka, developed 
arrogance thinking himsel£ to be highly learned, then this 
was realized by his father and the father wanted to remove 
the arrogance of the son. And with that intention he 


taught this truth, The father wanted to convince the son 


291 


that the knowledge is vast and mere recitation of the Vedic 
hymns would serve no purpose and hence one had to under= 
stand the real import of the Vedas. So, his intention was 
not to convey the identity but the difference, Then only 
he could make his son give up his arrogance, If the 
sense of identity was intended then there was no scope to 
reduce the arrogance, of Svetaketu, Thus, the context 
also affirms that the passage declares the difference and 
not the identity, 9° The Advaita prefers to have implied 


meaning with regard to two terms Tat and Tvam. That means 


the primary meaning of the terms should he given up, As 
these two terms indicate the opposite attributes, the 
Advaita prefers secondary meaning to Cprimary meaning. 
Because, unless and until the sense of opposite attributes 
is given up, it is not possible to talk of identity. But 
Vadiraja says that resorting of Laksana or indication could 
be enough for one word= Tat as it shows an element of 
Laghutva or easiness in interpretation. There is no need 


to adopt implication for two words~ Tat and Tvam. Now the 


word Tat can be understood as TatsadrSa or (similar to that) 


Tatsambandhi (or related to that). This would be the most 


befitting meaning to the context. So implication may he 


applied to only one word and not to koth the words, 9°94 


Further, the term ‘Tat’ may also be understood as 
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Tasmat. In that case, the meaning of the expression would 
be ‘Thine very existence is from Him:' The sense of 


Akhandarthatva also is not tenable and agreeable to the 


context. Because, it makes the entire discussion and exposi~ 
tion baseless and futile. Vadiraja refers to the statements 
of the Bhagavata such as Srutigi ta??? and others and proves 
that even. the Bhagavata does not declare identity between 
Brahman and the world. He asserts that even Visnusahasra~ 


nama indicates difference, 


Bhedo mithya bheda tvat candrabhedavat, The inference 
advanced by the Advaitins has no support of either percep= 
tion or of testimony. Hence, the very inference is likely 
to be disproved by counter inferences. JiveSvarabhedah 


paramarthika say mahapralayepi urvayie tatvat brahmavat. 
The very attempt of resorting to indication is unnecessary. 
Because, in that case, Brahman, giving away all His auspi- 
Gious virtues, would have to be declared as only consisting 
of sentiency. Even this also does not help to prove the 
supposed identity. And moreover, perception also openly 
proclaims the difference. 25 Thus, identity cannot be 


established, 


Vadiraja, by the by,attacks the epistemology of the 


Advaita and remarks that according to them the Pramanas are 
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not real as they are the product of nescience, As nescience 
is unreal, its effects must also be unreali Therefore, 
these Pramanas or means cannot establish the identity. 


While resorting to Laksana in Tat-tvamasi the Advaitins 


Gite the example So’yam devadattah. But actually, neither 
854 


the meaning of Sah nor of Ayam is given up, So this 
example does not confirm their arguments, Because, in 
the example cited above, Sah stands for and denotes time 
and the place of the past and Ayam stands for and denotes 


the time and place of the present, 


Further, Vadiraja opines that Vigistaikya cannot be 


traced here. And that will not indicate ViSesanalkya 


necessarily, Because, in the example Dan@i devadattah 
and Kupdali devadattah. Devadatta is one and the same but 


not Danda and Kupdala. So ViSesanaikya cannot be heia, °°° 


Now iz the aspect of sentiency alone is to be meant 
with Oregard to the terms ‘Tat’ and 'Tvam,' then the very 
usage of expression would be meaningless. Not only that, 
the expressions, then by no means convey the sense of 
identity. And if sentiency alone would be there, then 
also, the question viz., as to the identity of what remains 
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unsolved. ® Therefore, as already mentioned the sense of 


similarity in certain respects between Brahman and the soul 


is intended here. This passage also relates the relation 
Of reflective and reflection. Brahman is reflective and 
soul is reflection. This relation promises certain similar-~ 
ity and also the control of reflective over reflection, °° 
Thus, the passage Tat tvam asi does not ascertain the 


identity. 


In @efence of this, Vadiraja mentions the episodes 
of Paundraka Vasudeva and of Mucukunda and shows how the 


knowledge of identity brought about self-destruction and 


dl respectively, 
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the sense of difference led to upliftment 
He also discusses the Gita statement ISvarohamhambhogi... 
and defends that knowledge of identity will not help to 
attain the liberation, 


THE SRUTI_DVASUPARNA,.. SUPPORTS BHEDA 
The passage Dvasuparna sayuja gakhayau...°”” does not 
mention identity whereas it clearly states the difference, 
Here both soul and Brahman are described as two birds 
abiding in the same tree in the form of physical hody. 
Jiva is described as one who eats the karmaphala whereas 
Brahman does not. The very fact of eating and non=eating 


60 There even the Advaita 


Clearly shows the distinction, ° 
interpretation mentions the two birds as soul and Brahman. 


Vadiraja opines that the mention of two birds as soul and 
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Brahman in the Advaita commentary, ascertains the difference 


-~ and not the identity, 26+ 


The Advaitins interpret the passage with the help of 


the Adhyahara of two words as Paramarthika and Vyavaharika. 


They explain that,in the empirical state, one and the same 
Brahman eats the fruits of his deeds and in the real state, 
one and the same Brahman does not eat the fruits of deeds. 
Thus, the two states as eating and non-eating are taken 
into account, The opposite nature of these two is discarded 
by resorting to Adhyahara of above words. Hence, both 
enjoying and non-enjoying of fruit of deeds seem to be 
possible with regard to one and the same Brahman. In this 
way, apparent difference as two is simply empirical and 
hence is not absolutely real. Whereas, the sense as one 
and the same, which is Paramarthika is real. The Advaitins 


hold that difference implied here is only empirical. 


This interpretation as well as the contention of the 
Advaitins is not correct. Because, here Adhyahara is not 
necessary. Generally, Adhyahara is resorted to when the 
particular passage cannot be interpreted in a cogent 
manner, 263 Further, there is no ground or any reason to 
state eating of fruit of deeds is only empirical. Because, 
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the passage SoSnute sarvan kaman saha... declares that 


the enjoyment is also there in liberation. And this enjoy- 


ment or eating cannot be considered as empirical. It must 
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be Paramarthika. So the enjoyment and the non-enjoyment 


are both absolutely real. And this proves the real differ- 
ence between the two, When there is difference between 
liberated soul and Brahman, there is no need to stress 


difference in respect of the unliberated or bound souls, 


Further, if there was no real difference, then, there 
would not have been in the passage the mentlon of ‘two' by 
using the dual number as Dva suparna. Because two attri- 
_butes of one and the samething do not make it to be cons= 
isting of two, A jar, possessing colour and form, cannot 
be considered as two jars. And also a wife, having courage 


866 In the same 


and beauty, cannot be mentioned as two. 
way, enjoyment and its absence do not make one and the same 
as two but convey only two distinct entities. Because 

of the two attributes one and the same object is not men- 
tioned in dual number. The Bhagavata verse Vidyamayo nitya 
mukto... Clearly establishes the distinction between soul 


and Brahman, °° 


Vadiraja holds that, the inference as Vimatah bhedah 


Cd « 


paramarthasat... proves the difference. It states that 


Gifference is evident as reference is made of the souls, 


2gt 
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liberated afterwards. And moreover, the illustration also 
corroborates the proposition that difference is absolutely 


real like the bliss of liberation, 98 


In the passage Dva 
suparna difference is hinted at on so many grounds, The 
use of dual number, reference of enjoyment and non=-enjoy=- 


ment and also the usage Anya promise only the distinction 


869 dhe expressions sakhayau and Sayujau 


assert that the distinction, hinted at here in the passage, 


beyond doubt. 


is in respect of nature and not in respect of place and 
thought that is unity of place and unity of thought. As 
the passage also deals with the enjoyment of liberation 
of the liberated souls, it is sure that the difference in 


870 Brahman is described here 


nature is taken into account. 
as brilllanc. It shows that He is superior and master, 


another soul is Inferior and servant. 


The term 'Sayujau' in the passage implies the Sayujya 
type of liberation and not the identlty. The Sayujya type 
of liberation indicates soul's presence in close proximity 
with Brahman always and not the identity between the two. 

So there is nothing in this passage that could suggest that 
the difference Becueaii soul and Brahman is simply empirical. 
The view of the Advaita that Vyavaharika Bheda referred to 
elsewhere, is quoted here is also not tenable since according 
to the Advaita absolute difference is nowhere declared in 


the entire scripture, 27+ 
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Brahman, being Omniscient, Omnipresent, Omnipotent and 
so on, need not undergo any hardships for his enjoyment. 
The question of gaining of fresh enjoyment does not arise 
in His-case. He is eternally contented. His activity is 
for others’ sake ah are under his control and supervi- 


sion, 2/2 


Vadiraja cites the example of how God distributed 
the nector and poison obtained in the churning of milky 
ocean, Neither he tasted the nectar nor he rejected the 
polson. This shows that he has nothing to gain or lose 
with efforts. He dwells in all as the inner controller 
and without experiencing any fruit of “actions. Since, 

He controls, He is the Impeller and as the soul is the 


controlled, he is impeliea, °73 


Thus, this passage also 
indicates the relation of impelled and impellor. The very 
£act is being discussed and narrated with illustrations in 


874 It ls 


the Bhagavata, .2 Gita and in other works. 
explained there that soul eats the fruit of deeds according 
to his own deeds. Whereas (God being unaffected, simply 
witnesses and controls the soul. The sufferings and 
others, seen in soul, are not seen in God. Therefore, 


875 Thus the 


soul and Brahman are distinct to each other. 
very expression of the passage denotes one or other unique 
attributes of both of them and establishes difference as 


its primary import, 
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‘BHEDA Is NoT veEvaHERIKa or emprrtca®76 

The Advaitins hold that difference is empirical and not 
absolutely real. But at the same time ny eee this 
empirical difference convincingly. They cannot say that 
it is sublated by the cognition of Brahman, And it Ils 
evident that it is not sublated by any other knowledge. It 
shows that the very usage emperical is baseless. Further, 
difference is not sublated by this cognition of Brahman, 
But, it is the Brahmaikya that gets sublated., The expe- 
rience or knowledge as "I am not Omniscient,’ ‘I am not 
the overlord of all' is evident. This experience is the 
perception. And the knowledge of this perception contro- 


verts the idea of the identity fancied by the Advaltins. 


According to the Advaita, the experience or knowledge 
that is sublated by the empirical experience, is called 
real in appearance, If that is true their Brahmaikya since 
being sublated as explained above by the experience of 
empirical perception would become real in appearance, °77 
E.g. the experience of the snake gets sublated by the 
‘experience of the rope. Here the experience of the snake 
is illusory whereas the experience of rope is empirical 
according to the Advaitins. According to this, in the 
Advaita, perception of difference is empirical. And as 


knowledge of identity gets sublated by this perception of 
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empirical différence that would become Pratibhasika. So the 
Advaitins cannot treat difference between soul and Brahman 

as empirical. Vadiraja says that the efforts of the Advaitins 
is like a person running out of fear of the scorpion but 


rushing into the hole of venomous snakes. °/8 


The ‘contention of the Advaitins is that the passages 
like Dva suparna..., and others that declare Jive$varabheda 
which is only Vyavaharika, become Atatvavedaka or convey= 
ing false information, But Vadiraja opines that a true 
follower of the scriptures will not accept this view. 
Because, really speaking, it is as good as disregarding 
the scripture as the Buddhists do. A true and rigid follower 
o£ the scriptures will rather try his best to prove both 
difference and identity conveying passages, as Tatvavedaka. 
That means all scriptural passages convey valid information 


when interpreted properly. °7° 


In the Advaita, as cognition of Brahman is Nirvikalpaka 


(without distinction), it can nelther establish something 


380 It can also not sublate 


881 


nor can it sublate anything. 
the difference. Hence, difference is real. Vadiraja 
asks: "What is this sublation of difference?" If it is 
taken to mean Bhedanaga, then it is not a sualation at all. 


Because, when something is destroyed nobody says that it is 
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the sublation of that, Destruction of a jar is not the 
sublation of that jar. So the sublation of difference is 
not BhedanaSa. The Advaitins also hold that the ignorance 
that causes illusion is going to be removed by the sublat- 
ing knowledge. The ignorance that causes the illusory 
experience of the snake, will be removed by subsequent 
sublacting knowledge of the rope. But in the case of 
difference it is not at all caused by any ignorance, As 
difference is beginningless in time, it will never get 


sublated, °©? 


The Advaitins contend that the empiricality is nothing 
but Arthakriyakaritva (effGctiveness causing some activity). 
But it is not correct. Because, as already pointed out 
that the Vyavaharlkatva is not a reality according to them. 
Hence its Arthakriyakaritva does not arise. Otherwise the 
hare's horn will nave to be treated as Paramarthika (abso- 
lutely real) as it is not Arthakriyakari,a view that is 


ee Vadiraja taunts at Advaitins that their Brahman 


absurd. 
should be treated as Vyavaharika since being Arthakriyakari 
in the form of being Upadana, Nimitta and Bhramadisthana. 
And It would not become Paramarthika. So Vyavaharikatva 
cannot be defined as Arthakriyakaritva. Vadiraja also 
opines that whatever is, Pratibhasika in the Advaita will 


-become Vyavaharika if the above definition of Vyavaharikatva 
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is taken into account, The illusory knowledge, related to 


the substratum (Adhisthana), is Pratibhasika. And this 


Pratibhasika, since being Arthakriyakari, as shown above, 
ean also be considered as Vyavaharika. As the experlence 
of the snake superimposed on the rope causes fear and the 
like,.it should be treated as Vyavaharika because it is 
Arthakriyakari, But in reality, no one admits this view, 
Generally when an experience leads to fulfilment of some 
purpose then it is treated as valid experience and if it 
does not lead to any fulfilment then that experience is 
considered to be invalid, In the above case, defining 
Vyavaharikatva as Arthakriyakaritva and considering vyava- 
harikatva, that will not real or invalid, has made the 
very discussion invalid. Even if Vyavaharikatva is defined 
as Avidyakaryatva, that will not fulfil the intention of 
the Advaitins in establishing identity, 254 Further, this 
difference of soul and God is considered as one of the six 


Anadis by the advaitins, °° 


When it is Anadi or beginning- 
less it cannot be Avidyskarya or the effect of nescience, 
And as it is not the product of nescience it cannot be 
empirical. Thus, the very definition of the Advaitins 
proves that the dlfference is not empirical. When it is 


not empirical, it must be absolutely real, 26 


Vadiraja quotes some other passages that support and 
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declare difference. The passages Brahmana saha..., Parath- 
887 
jyotih... clearly state the distinction of the soul from 


Brahman. The former passage states that there is distinc- 
tion between the soul and Brahman in the liberated state, 
The term saha indicates this. And the second mentions 
that soul attains only proximity wlth Brahman and not 
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identity with Hin, Thus, difference of soul from 


Brahman is absolutely real. The Brahmasutras, cited already??? 


also declare difference and not the identity. 


ANUVADYATVA_AFFECTS AIKYA AND NOT BHEDA 

The Advaitins hold that Bheda Srutis are ‘lower‘ and 
Abheda Srutis are ‘higher.' Here ‘Apara’ means they occur 
first and para means ‘they occur later.’ The view of the 
Advaita is as follows:= Bheda Srutis may be useful at the 
beginning and lower stage whereas Abheda Srutis are useful 
at the ultimate and higher stage. So Abheda Srutis are 
preferred to Bheda Srutis, But, this view is not correct, 97° 
The very classification of passages as higher and lower 
is not correct because all of them are impersonal. When 
one admits scriptures as impersonel, this classification 


does not hold good. 


If it is held that Para srutis invalidate the Apara 


ones because Para $rutis occur later, then on this ground 
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as Smrtis occur later than even these Para Srutl passages, 


891 The world that 


will invalidate the'thigher’ scriptures. 
emerges later may also invalidate Brahman. The contention 
that Nisedha or negation is superior to Vidhi or injunction 
is also not correct, Because, in sacrifice, negation of 
violence is set aside and violated, In sacrifices Paguhimsa 
is preferred by the Mimathsakas. Therefore, such classifica~ 
tion of scriptural passages will not help the Advaita in 

any manner, on the basis of conveying the import, the 
scripture may be grouped as Sayaka$a and Niravakaga. °°? 
The close observation and study proves that Bheda Srutis 
are Niravakaéas and Abheda Srutis are Savakaéas.°°? so 


this makes it clear that Savaka$a $rutis (aAbheda Srutis) 


are to be explained in accordance with NiravakaSa $rutis 


(Bheda Srutis). 


The Advaitins also opine that Bheda Srutis are only 
Anuvadakas (repetitions) because, they convey the sense 
which is already Pratyaksasiddha (established by perception). 


As they are Anuvadakas, °°“ 


there is left nothing to prove, 
Whereas Abheda Srutis are not Anuvadakas as they declare 
the Advaita for the first time. This view is also not 
correct, Vadiraja asserts that this type of argument may 
also be advanced against the Advaitins. Brahman is Sva~ 


prakaga or self=luminous and a known entity in the Advaita, 
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And this Brahman is mentioned in the scriptural passages. 


895 


Hence, the Advaita Srutis are Anuvadakas. Thus, the 


argument proves Srutis as Anuvadakas. I£. Bheda Srutis are 


alone considered as Anuvadakas, then is it grouped and 


mentioned without any purpose or is it for refutation? ?® 


In the first case, there is purpose and this purpose is 
to adduce the Bheda Srutis as stock Pramanas., Because 


FY 


Bheda $rutis have the support of Pratyaksa and Sruti. 


What is evident by perception is upheld by scriptures, 
| Thus the support of the two creates more confidence in the 


proposition, 297 


In the second alternative, difference 
cannot be shown as stained with defect and hence cannot 
be refuted. The mere fact that difference being opposite 
of identity, cannot be a defect. If the mere opposition 
of jaantaty is held as deteee: then that will aaa 
AnyonyaSraya dosa. Till the validity of Abheda Srutis is 


proved, Abheda Srutis will not be able to invalidate the 


Bheda Srutis, And until the invalidaty of the Bheda Srutis 


is established, the validity of abheda Srutis is not £inai, 298 


As both are scriptures, ‘it is not possible to atcribute 
invalidity to any group. If at all there is a need to 
attribute, it must be to all the scriptures. Otherwise, 
the very view becomes opposite of perception and may lead 


to either the defect of mutual dependence or some other, 299 
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As already mentioned that 1f a fact is supported by 
two Pramanas, then it becomes more stronger. In Bheda 
Srutis, as difference is Pratyaksasiddha, its Anuvada in 


the $ruti will strengthen it (difference), then Abheda 


érutis, since lacking such strong support will have to be 
explained in accordance with Bheda Srutis, Generally 
testimony will not come in the way of perception. If at 
all there is sublation in perception, then only implica- 
tion is preferred to. But nowhere perception is given up 
for the sake of testimony. Intuitive perception supports 
the difference and this difference is rightly upheld by 


the Bheda Srutis. 79° 


So the Advaitins resorting to 
implication with regard to Bheda Srutis, is unnecessary. 
To support Advaita, there is no fun in resorting to impli- 
cation, Perception is valid in the case of those that are 
liable for perception and testimony (Agama) is valid in 
respect of those that are beyond senses, That does not 


mean that perception is invalia, 7°+ 


The distinction of soul and Brahman is evident as 1t 
is established by perception. And the same is explained 
in the scriptures, Even lf it is considered as repetition, 
that definitely strengthens the difference doctrine, 

Anuvada 
Sometimes/in the form of mere duplication and repetition 


becomes invalid and weak but here it is a plus point that 
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strengthens the very difference, Thus, Anuvada necessarily 
does not affect the validity in any way. The significance 
of validity could be realized by Yatharthya, Whatever is 


not Yathartha, validity o£ that knowledge cannot be gained, 


Otherwise, on the basis of Anuvada as explained by the 
Advaitins, Smrtis are to be considered as Anuvadas since 

they convey the fact which is already stated in scriptures, °°? 
Vadiraja. refers to the Bhagavata’°> verse and says that 
Anuyada is praised there, 94 Anuvada is of two kinds, 
Sometimes it is for affirmation of something already esta~- 
blished, and sometimes it is for refutation. In respect of 


difference, Anuvada is for affirmation of difference already 


established by perception, If all Anuvadakas are held 
invalid, then all the Advaita Srutis that are Anuvadakas 
to each other, cut the validity of each other like the two 


905 and in Anuvadas that are 


demons Sunda and Upasunda. 
meant for refutation, there must be Disya and Dusaka in 


one sentence or in one context. On the basis of Anuvada, 


passages of one context cannot refute the Sruti passage 


of another context, °° Therefore, the passages as they 


2907 


do not contradict with others, are defectless. And 


there is also not a single Sruti in the form of Anuvada, 29% 


The view of the Advaitins that Bheda is stated and 


prescribed for the sake of worship, is not correct. 
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Because for worship or adoration, object must be real and 
its worship=worthiness must be known. Otherwise there may 
be confusion, because, it is not correct to meditate on 
three-eyed god Siva as thousand-eyed Indra. Each God is 
“distinct in nature and position. So two gods as objects 
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o£ meditation, camnot be put together. Sruti clarifies 


this and never misleads the worshipper, 


OBJECT OF MEDITATION IS NOT MITHYA 


The object of meditation cannot be a unreal. Because 


in that, case, meditation would be meaningless, The scerip= 


tural passage Nedam yadidam upasate”!° does not negate the 


real object of meditation. But it stresses on the real 


object and also on the difference hetween soul and Brahman, 9+ 


It is common to see that people meditate upon god Garuda 
for the removal of the poison and god VighneSvara for the 


912 The scripture never misleads with 


removal of abstacles,. 
regard to meditation, And this meditation would be fruitful 
provided there is real difderence between the object of 
meditation and the person meditating, The Brahmasutra- 
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Na pratike na hi sah (Iv.i.4) makes it clear that 


Pratika itself is not God, From this it is evident that 


the true position of the object is taken into account for 


914 


meditation, Certainly, an unreal. cannot help to realize 


the real. 


Further, the difference between worshipped and wor- 


Shipper is seen not only in Samsara but in continues even 
15 


after liberation, The four types of liberation” do not 
rule out the relation of worshipped and worshipper and do 


not result in any identity. °26 


As already pointed out above, the. passage; Nedam 
yadidam upasate does not convey the sense of identity. 
It ¢nforms that the mental image of God fabricated for 
meditation before direct vision or knowledge is not God 


917 This meditation on that mental image,’ helps 


Himself, 
us to have the vision of the God in the long run at the 
Aparoksa state. The mental image is the mental image. 

Though it is distinct from God, it is not unreal, 728 Because, 
it is thls through which one will have the direct vision 


49 Vadiraja gives another interpretation of 


of the Goa.” 
‘this passage as soul, who is known by Sakgin is not Brahman. 
Here Idam stands for. soul. Thus, both the interpretations 


establish the difference, 97° 


As scripture informs about 
relation of worshipped and worshipper, Lt can never esta- 
blish identity, And moreover, it also proves the reality 
of the object of meditation. I£ the object of meditation 


is not real, then the process of Sravana, Manana and Dhyana 


would be futile. Hence, the object of meditation must be 


real and distinct from meditator, 72 


310 


The passage Yada paSyah pagyate cukmavarnam?* promises 
the distinction of worshipped and worshipper, The distinct 
attributes of ‘worshipped God such as Rukmavarnam, Kartaram, 
Igam and others affirm that worshipped God is not merely 
distinct but is superior to the meditating soul, He Ils 
the Supreme Lord, Independent Creator and so on, Samyam 
upaiti does not convey identity but asserts that the libera- 


ted soul lives in close proximity with the Goa, 742 


BHEDA IS TENABLE IN ALL RESPECTS 
The Advaitins question as to whether the difference 
is distinct, identical or distinct-cum-identical from the 
entity. Vadiraja replies that this approach or criticism 
can be set aside very easily, He opines that the reply, 
given in the case Vyavaharika Bheda,?“? can be given here 


also even 1£ difference is taken as absolutely real. 24 


The passage Neti neti... 725 


declares that Brahman is 
different from both the soul and matter. The use of two 
negative particles ensures the difference from both soul 
and matter. In the Advaita, as there is nothing to be 
negated, the interpretation of 'Na’ would be baseless. 
That means, the Advaitins cannot interpret the use of 'Na' 


926 927 


twice in the passage. The passage Anyah isan... 


makes it clear that Brahman is not only different from this 


* 


gli 


world o£ the souls and matter but He is also the Overlord 
ef all. It also states that the soul will be relieved of 
his sufferings of Samsara, when he realizes the difference 


between himself and Brahman, the supremacy of the Lord and 
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great auspicious nature of God. The ideas of Abheda, 


Samya and Nirgunatva do not help the soul to get relieved 


ne The passages Esa sarvegvarah?-” and others 


of his grief. 
establish God's overlordship and bring out the difference 
between the soul and God. The passages also mention that 
the relation with regard to the difference is Swamibhrtya 
or Master and servant type. At this juncture, Vadiraja 


930 ona the Bhagavata that 


931 


quotes the statements of the Gita 


openly declare difference and supremacy of the God, 


932 


The Bhagavata verses Vidyatmani bhida bodhah... and 


Bhedadrstya abhimanena...?°° 


eee 


and others state that knowledge 


of difference, Abhimana or devotion and Nissahgakarma or 
performance of deeds without the feeling of attachment,as 
the means for liberation. Here Abhimana is not attachment 
towards worldly pleasures but it is the Bhakti or devotion 
to the Lord. And Nissafgakarma is the Virakti. °>4 Thus, 
all the passages signify the importance of Bheda as the 


primary (means for realization and liberation. 


! 
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BINBAPRATIBIMBABHAVA BETWEEN GOD AND THE EMBODIED SOUL 


The passage Yathaisa puruse chaya...775 States that 


936 


there is Bithbapratibihbabhava between Jiva and Brahman. 
The illustration cited in the passage, as man and his shadow, 
signifies and points at three important points. That are: 
similarity between Bistba and Pratibiihba, dependance of 


Pratibinhba on the Bihba and also difference between the two. 


‘No doubt that the soul is similar to God in respect of Sat, 


Cit and Ananda.: The soul is different from the God and 


also dependent upon Him, >? The same passage also makes 
it clear that this Bitbapratibithbabhava ascertains the 


937A 


Sakaratva or Adharatva and Swamitva of God. The simi~ 


larity between the soul and the God is also hinted at in 


938 God becomes 


the passage Rupath rupath pratirupo bhabuva, 
Biba to infinite souls, assuming infinite Bithba~forms. 
And all the souls are Pratibihbas: And these are different 


£rom God, ated 


This relation of Bihbapratibihbabhava establishes the 
difference between the two. The reflection shadow is not 
only distinct but it is real, Similarly reflection soul is not 


only distinct but also real. Though it is said that there is 


¢ 
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similarity between reflective and reflection, this similar- 
ity is not in all respects, but with regard to only some 
respects, The mention with dual number ascertains the 
difference between the two, 240 The similarity is also 

not in all respects completely. It is only in some respects 
with limitations. Souls are declaredas reflections 
(reflected) since they too are real and unsublated like 
Brahman. Similarity with limitations does not lead to' 


any identity. 7704 


Sometimes, the reflection of face is described as face, 
But that does not mean that both are identical, but they 
are only similar in some respects, Vadlraja justifies this 
£act by citing an example that it is as good as referring 
to the lion in the picture as lion. The lion in the picture, 
exposes its similarity but not identity. The two are dis- 
tinet to each other."*+ vSairdja argues that 1£ Bifhba and 
Pratibithba were taken to be identical, then reflection of 
face in hot water should cause burning pain to the realZ or 
reflecting face. Similarly, the entities bigger in size 
should not get reflected in a small mirror. Hence, identity 
cannot be traced. If at all there might be similarity in 
all the respects, then only identity could be attributed. 


& 


The dependence of Pratibimba is evident since Pratibimba 
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lasts as long as reflective is present near Upadhi or adjunct. 
When reflective goes away from the adjunct, then reflection 
disappears, Thus, a refiection is wholly dependent upon 


941A It does not make the reflection unreal. 


reflective, 
Pratibiftba is Bittbakarya. It is tenable completely in 
other examples. But in the case of the soul, whose very 
nature is not created, its solely dependent state is taken’ 
into account, -In Jiva, the presence of Bifba God is Nimitta. 
He is the Karta. Upadhi in the form of Jivasvarupa ls 
Upadana. >*? This is agreeable only in respect of Bithba~ 
pratibihbabhava of Brahman and the embodied soul. In the 
example also,} the mirror would become Upadana for reflection. 
Thus Pratibihba Jiva is Karya of Bittba God. It is the Upadana 
that is modified as reflection. ‘There is no difficulty 
for the Advaitins to accept this modification as they regard 


943 


modification of mind into a jar. Thus reflection, though 


modification, is not unreal, If the reflection is regarded 
as unreal, then there would be difference from real reflec- 
tive. And if reflection is taken to be real, then owing 


943A 


to two real entities, difference is evident. It is as 


real as Biba. Because, the cognition of it as Pratibithba 


a4 So réflection’' is real and it is 


does not get sublated, ” 
real and it is distinct from reflective. The very difference 


in the usage as reflective and reflection, also signifies 


315 


the distinction here. Therefore, the God, who is reflec 
tive is distinct from Pratibittba reflection soul and reflec- 


tion soul is as real as God Brahman, >"> 


Iv. VISVASAURABHA 
INTERPRETATION OF THE SRUTI'PRAPANCO YADI VIDYETA' AND VIKALEO 
VINIVARTETA? “© 


As in the Bhedasaurabha, difference between God, embo= 


died soul and the world is proved to be five-fold, in this 
Vigvasaurabha, reallty of the world is considered to be 
established. Because the doctrine of Gifference would be 
meaningful provided the related entitles are real. The 
Sruti- Prapahco yadi vidyeta asserts the reality and eter- 
nity of the world of five-fold difference. The world 
comprising of sentlent beings and insentlent matter is real 
since beginningless. In this sense, the Sruti appears 

to be connected with both the Saurabhas, viz., the Bheda~ 


saurabha and the VigSvasaurabha. >"! 


The Sruti-passage mentioned above is interpreted by 
the Advaitins that it indeed supports the Advaita doctrines 
viz., the Jaganmithyatva (falsity of the world) and the 
Advaita (absolute identity). But, Vadiraja opines and 
promises that this passage does not inform anything about 


the Jaganmithyatva nor about the Advaita. It ultimately 
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proves the reality of the world with five-fold difference ?*8 


and also the Supremacy of the Lord, Vadiraja says that 
this could be understood and realized, only when the passage 
is interpreted in the light of and in accordance with the 
context. 


The Advaita interpretation of this passage is ‘I£ the 
world were to be existed, then only it would have been with- 
drawn. But as it dis an illusion, Advaita is the only 
reality.', This interpretation controverts the very Advaita 
view. Because according to the Advaita the world is not 
real, So when the Advaita negates the real existence of 
the world, how can there be the withdrawal of the same world. 
The logic of something having existed and then withdrawn 
is not helpful to the Advaita. There is no Vyapti or 
invariable concomitance between existence and withdrawal 
in the Advaita. I£ this Vyapti is taken for granted then 
Brahman being existent, would have to be withdrawn, ?*? And 
according to the Advaita, that which is an object of with- 
drawal (sublation) is an illusion. In that case, Brahman 


would have to be an illusion, 79° 


Therefore Vadiraja insists that the context is to be 
taken into account while interpreting such passages. The 


passage previous to this, runs Anasdimayaya supto yada 
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jivah prabudhyate?>* and so on and it has the reference of 
ignorance, knowledge and also of difference between one 
matter and the other one soul and the other, So in the 
above passage- Prapanco.., etc., contrary to the previous 
one, neither non-reality o£ the world nor the identity could 
be traced, So it is five-fold difference that is hinted 

at by the word ‘Prapanca.’ The etymological explanation 

of the term ‘Prapanca’ is ‘higher knowledge of five-fold 
difference’. ‘Pra’ means Prakrsta - ‘detail, higher know- 
ledge* and ‘Panca' means ‘five-fold.' Thus, Prapanca' 
means '€ive=fold difference’ and not simply the world, ?>2 

The expression 'Yadi vidyeta’ poses the problem as to 

whether Prapanca were to be created (if it were not beginning- 
less) then that would have perished. But really speaking, 
this five-fold difference is not created and hence, the 
question of its perishing does not arise. As it is beginning- 


3 


less, it will not perish. 7° This view establishes the 


eternality of five-fold difference. The term Mayamatra in 


the passage denotes that this five-fold difference is mknown 


— = 


the God and also is guarded by Him. Here ‘Maya’ is the 


954 of the God. It also means that it 


Prajna or knowledge 
is the knowledge of the God that makes us to know this 

five-fold difference well, Here Maya does not convey the 
sense believed by the Advaitins. The term ‘Advaita’ indi- 


cates the Sarvottamatva or the supreme nature of the God, 


318 


The Advaitins consider the term ‘Advaita’ as there is 
nothing real other than Brahman. But thls meaning is not 
intended here. It conveys that there is nothing that is 
equal or superior to the God. So there is no scope to 
understand that the things other than the God are illu- 


Sion, Thus, the term ‘Advaita’ means 'The God is Supreme. '?°> 


The correct import of the passage is that ‘'If the 
five-fold difference had been caused then one day it will 
get perished. But as it does not perish, it is not caused 
or created, It is known to the God and is guarded by Him. 
He is the only Supreme Being. There is nothing either 
equal or superior to Him. This interpretation does not 
contradict with other passages and does not give scope for 
counter=arguments., This is the only meaning that suits the 
context. So the context does not suggest either the Jagan- 
mityatva or the Atmaikya. Vadiraja splits the compounded 
words wonderfully as 'Mayamatram' etc., and explains that 
Dvaitam mayamatram means ‘five fold difference is not at 
illusory. °756 Such interpretation also suits the context 


and avolds the contradiction. 


Thé Advaitins interpret the passage- Vikalpo vinivarteta 
etc., as follows: The difference as teacher, taught and 


teaching is only an illusory difference. This order Is 
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meant for only teaching. When the truth is understood 

then there remains nothing. That means, then distinction 
will not remain. This interpretation of the Advaitins 
criticises the view of distinction by treating it as illusion. 
Hence, the Advaitins contend that this illusory distinction 
is not a reality. But this interpretation is not correct. 
Because then, there will be contradiction with the previous 
one, So the correct import of the passage is that the 
distinction would have been withdrawn if it were created 

out of illusion. But it is not illusory. And this fact 


could be known through a competent teacher (UpadeSaka). 


Vadiraja argues that if the Advaitins question as to 
whether Bheda is Bhinna, Abhinna or Bhinnabhinna, and so on, 
then “what would be the reply of, the Advaitins when the 
same question is asked with regard to Vyavaharika bheda. 


So the difference should. he accepted as real. ?°! 


Thus, these two passages establish both Bheda or diffe~ 
rence and Jagatsatyatva or reality of the world, toples of the 


Bhedasaurabha and the ViSvasaurabha respectively. Vadiraja 


hence considers these passages as Dehalidipa - lamp kept on 


the threshold that illumines both the rooms. °°" 


320 


GiTA, MAHABHARATA AND PURANAS ALSO SUPPORT VISVASATYATVA 


The Bhagavadgita verse that runs as Asatyamapratisthante 
jagadahuranigvaram. Aparasparasambhutah kimanyat kamahai- 
tukam, supports the view of the reality of the world, 7°? 

It severely attacks those who consider the world as Asat 

or Mithya or unreal. It is stated that this view is not 
only untenable but it spoils @ll those who teach and are 
taught, °° Vadiraja opines that this Gita-statement is 

the import of several Srutis, Puranas etc. It is evident 
that the Lord is the prime-agent (Karta) and none else. 

The Prakrti or the primal matter is the only Upadanakarana 
or material case and others time, place, etc., are Nimitta- 
karanas or instrumental causes. The Lord is also considered 
as Nimittakarana but He is foremost and prime among all 
instrumental causes. And the world is created by the 
operation of all these causes. °° The Prakrti, stated 
above, is nothing but the constitution of Sattva, Rajas 

and Tamas. °°" In the scriptures as well as in other works, 
this Prakrti is called sometimes as Maya. It is not the 
Maya of the Advaitins, because in that case, it would be 
only an illusion, It is the Prakrti that is termed Maya. ©? 
Therefore, the world-effect of this Maya-prakrti, is called 
May amaya, °°4 And thus, the usage will not make this world 
as the product of Maya or illusion of the Advaitins. In 


that case, the world would be unreal. 


Now it cannot be held that this Brakrti gets modified 
itself into the world. It, being Jada or insentient cannot 
modify itself into the world,- It is the lord who creates 
the world out of this Prakrti.. The Gita statement- Maya 


adhyaksena prakrtih,..7°° 
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makes this point clear, AS 
Prakrti is the material cause of this creation, Ajhana of 
the Advaitins cannot be taken to be the material cause for 
ereation, since in no works Ajnana of the Advaitins is 
declared as Upadanakarana or material cause, So creation 
is not the out-come of Ajhana or nescience, And hence, 

it is not sublated by Brahmajfiana, as the Advaitins make 


others believe. 


The created world, since being not a product of Ajfiana, 
Cannot totally be noneexistent, Neither Brahman nor this 
world will be destroyed completely. Both are eternal. 7° 
It is Anadi or beginningless and Ananta or endless in the 
sense of Pravahato nitya or eternal like a current. Brahman 
is also Nitya or eternal. But the difference is that the 
world is Pravahato Nitya whereas Brahman is Svarupatah nitya 
@r inherently eternal. The Mahabharata verse 'Evam tada- 


aed brings out the nature of the world as 


968 


Nadyantam... 


mentioned above, 


THE $RUTI SVAPNAMAYA SARUPA ... ESTABLISHES VISVASATYATVA 


The verses in the Mandukyopanisad that run Vibhutih 
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prasavantvanye... and others state the different views 
regarding the nature of the world and also of the process 
of world=-creation. The Advaitins hold that these verses 
hint at Brahma Parinamavada or the Vikaravada. That means 
Brahman modifies Itself into various forms of the world. 
‘They say that the passage also indicates the illusory 


70 But this is not correct. Modifi-~- 


Cation is not admissible in the case of the Goa. 274 Because, 


nature o£ the world.” 


ie is glorified as Nirvikari or changeless. And moreover, 
He is not of the nature of modification, Further, the 
world also cannot be treated as illusory. Because, it is 
the desire of the Lord who creates the world. So it cannot 
be illusory. Even the Prakrti or material cause undergoes 
the changes and functions according to the desire of the 


tora. ?/? The God creates this world by His deslre and not 


by any Maya as understood by the Advaitins. If the desire 


| 


of the Lord itself is named Maya then there is no objection 


to it. Vadiraja opines that the term Prabhu indicates that 


the Lord is Sarvottama or Overlord, SarvaSakta or Omnipotent 


and the like. He never seeks the help of others (in creation 


maintenance and the like connected with this world. 


Now the question is 'What is the Lord's purpose of 
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creating this world?’ Some misinterpret the verse Bhogartham 


972A 


srstirityanye... etc., and say that the God creates 


the world for his own enjoyment. But it is not correct, 


Because, He is Aptakama or ever-contented. He has nothing 


973 There are some who hold the view that 
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to get fulfilled. 
the God creates the world out of Himself for play. 
They think that during Pralaya the God's life would be 
Ccharmless as there might be nothing and hence He, then, 
engages in the process of creation. This view is also not 
correct, Because, Vadiraja says, that if this view is 
admitced then it would contradict with His Aptakamatva or 
self-contentment. So it is neither for enjoyment nor for % 
play that the God creates the world, but it is His very 
nature that He creates the world. Because, He has no 
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desires including to play, to get fulfilled.” It. is clear 


from the passage :'Ichhamatram prabhoh srstih' and ‘Devasya 
975A 


The expression ‘Ichhamatram' indicates 


esa svabhavah... 
that He has the desire only for creation and not for any 
benefit out of that. It also conveys that the God's mani-=- 
£estation as Matsya, Kurma and so on, is because of His 


76 The Upadana is not required for the 


Ichha or desire, 
manifestation of God's incarnations. Because, something 
in the form of Upadana is required for creation and not 
for manifestation. All the incarnations of the God are 
eternal but it is the desire of the God that makes them 


manifest. 


a 
bo 
~~ 


So far as Kala or Time is considered, it is accepted 


as only instrumental cause and not as Independent efficient 
cause. The statement Dravyam karma ca kElagca...°?/7 makes 

it clear that all these are under the control of the Lord. 
These become useful and favourable in creation etc., provi~""- 
ded the God desires,otherwlse not. So it is evident that 

the God is the Creator, Prakrti is the material cause, time ond 


the like are instruments, 


The term Prabhu in the passage also signifies that 
the God has no Ajnana or nescience and the creation of the 
world is not due to nescience. Since Brahman is Omnipotent, 
Omniscient and 80 on, He does not require Ajnana and such 
others for creation. And moreover, such a wonderful world 
cannot be the outcome of nescence. It is the Prakrti 
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(prime=matter) which is the material course. 
is Nitya (Pravahato) or eternal because, the act of creation 
ef the world is the very nature of the God. The world is 
present with minute form in the God during Pralaya and the 
same gets manlfested and created by the Lord at the time 

of creation. This proves that the world, either with minute 
form or with gross form, is present eternally. Hence, the 
total non-existence of the world cannot be thought of. It 
also ascertains the fact that this worid is eternally 
distinct from the God. As it is under the control of the 


Lord, who is supreme. ?/? 


The Brahmasutra-Vaidharmyacca na svapnadivat (rz, 44,29) °8° 
rejects the view that the world is illusory like a dream. 
I£ the creation of the world is compared with the dream or 
Magic then, that would lead to many defects. In the dream, 
there is a dreamer, his body, bed, and the like who are real. 
And in magic also, the magician is real, observers are real. 
So the Advaitins have to specify the real things in the : 
world=creation first and then they can talk of illusory 
aspect of creation, Therefore, it is not proper to compara 
the creation of the world either with a dream or with magi=- 
cal creation. Further, the Advaita view that the Lllusion 
of the world, after sublation leads to liberation and bliss 
is also not agreeable and tenable because, an illusory 
cause can never lead to real effects. Otherwise, the effects 
liberation, bliss and the like must also be held as unreal. 78+ 
So the world is real; And the reality of the world can be 
ascertained and also realized as mentioned above. Thus, 
the passages quoted above establish the reality of the 


world, 7" 


SruTis ‘viSVaAM SATYAM' AND OTHERS ESTABLISH REALITY OF THE WORLD 


The Ifavasya passage YSthatathatorthan vyadadha Laer 
declares the reality of the world undoubtedly. The Omni-~ 


sclert Lord creates wonderful things in this world. And 
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all o£ them are real. The scriptural statement 'Visvam 


satyam’°> promises the reality of the world, It makes 


clear that the detailed information mentioned or delineated 
here, is true to fact. And it has the support of the 
Pramanas. This is evident by the expression ' praminanti, ' 7° 
It declares “O God? this world of yours is real. And it 

is the presiding deities of water who know it well." The 
God is glorified as 'Maghavan' that means ‘He, who posse~ 
sses all prosperlty,' The dual usage of the world affirms 
the fact that the God creates the world and also regulates 
it. This indicates the difference between the two. It is 
also said that it is the presiding deities who know the 
truth, Here the truth is the ‘Niyamya-niyamakabhava,' or 
the relation of the controlled and the controller, Vadi- 
raja opines that this statement, not only asserts the 
reality of the world but also adduces the arguments in 
favour of this, Thus, the fact that the world is real 

rules out the (wiew of the Vyavaharikasatta or the ephemeral 
reality held by the Advaitins, since the view ultimately 


aims at non-reality of the worla. 787 


The present statement 
argues: “How can the Lord being Maghavan or possessing 

all prosperity, create a non-real world?" It is not correct. 
Because, then the very possession of all prosperity would 

be meaningless. The dual and plural forms ln 'Yuvoh’ and 
*Apah’ prove that toes. Senuient’ beings observe the world. 


It also ascertains the mutual difference among sentients 


and also their difference from the world observed. The 
presiding deities SF water and the reference to their 
knowledge is true. That means the created world is not 
empirically real but absolutely real like Brahman, °° 
The difference is that, Brahman is eternally real whereas 
world is real or eternal like a current. Vadiraja opines 
that this not only establishes the reality of the world 
but also the Sarvottamatva, Gunapurnatva and Nirdosatva 
of the God. By the by it also brings out the difference 


between the God and the world, °° 
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The scriptural statement- Yacciketa satyamith also 


promises the reality of the world. The correct import of 
the $ruti is: "The world that is present for ever, is 
created by the God. It is real and also serves real pur- 
pose. It is covetable one. The God has conquered this 
world and gifted.’ All the expressions of the statement 


oi Like che 


clearly bring out the reality of the world, ” 
previous one, it also, by the by proves the difference 
between the God and the world. All the scriptures thus, 
shining with the lustre of arguments prove the reality 
of the world and also glorify the greatness of the Lord, 
Therefore, Vadiraja opines and appeals that the idea of 
the unreality of the world is an obstacle for liberation 


and spiritual delight, and it is the realization of 


reallty of the world that leads to liberation and also helps 


to attain spiritual delight. ??2 


AJNANA CANNOT BE THE UPADANA AND IT CAN ALSO NOT PROVE THE 
UNREALITY OF THE WORLD 
The God creates this world at the commencement of each 
Kalpa or universal creation. This proves that the world 
is never destroyed totally. Tt remains in minute form 
during dissolution. That means it would be in the form of 
Prakrti or the primeval matter. As the Prakrtl is real 
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its effect the world must also be real.?? The Advaltins 


say that Ajmana or nescience is the Upadana or the material 
@ause of this world, but ic is mot correct. Because, out 
o£ Ajhana or nescience this Moria Gennes tbe Giadteds. cae 
moreover, a person, interested in creating something, will 
go for concerned material cause only. That is reasonable 
and agreeable in all respects. No one puts his efforts to 


have anything like Ajflana as Upadan fee 


The contention of the Advaitins that this bondage is 


also an illusion due to Ajfiana and hence, to remove this 
Ajfiana one has to pursue 4n inquiry into Brahman and gain 


a is not correct. Because, this bondage 


the knowledge, 
is real and Anadi, It is not an illusion caused by Ajfiana 


means that which is beginningless, is not a product of 


ae And removal of this bondage is possible, 


of something. 
only when it is real; otherwise not. The question of 
removing does not arise if the said bondage is an illusion 
and unreal. So when the bondage is real, it cannot be the 
illusory product of nescience. And it can be removed by 
right knowledge, which is also real. Here the knowledge 
means knowledge of Brahman since it is competent to remove 
the bondage. And this knowledge of Brahman could be gained 
when one proceeds to make an inquiry about Brahman. Thus 
there is proper and agreeable relation among Adhikari or 
eligible aspirant, Prayojana the purpose, Visaya the subject- 


matter and Sambandha the relation provided bondage and the 
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like are taken to be real, otherwise not. In the Advaita, 
there is no concordance and relevancy since it is treated 


as an illusory effect of Ajnana which is unreal. 


As the beginningless nescience and its product bondage 
are seen in the embodied soul, since beginningless, the 
Advaita view that the Brahman is the locus of nescience, is 
supportless and gone. Because, the presence of Upadana or 
cause (that is nesczence) and the Upadeya or effect (bondage) 
are’ to be present at one place invariably. The view that 
the nescience is with Brahman and bondage with soul, is 
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wrong. Further, the nescience, since beitg beginning= 


less, is of a Bhayarupa or positive and hence this nescience 


‘ 
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199 In the Dvaita view, 


cannot be removed by knowledge. 
even when the bondage is taken to be beginningless and real, 
its removal is possible by knowledge as per the declaration 


1000 The contention of nescience as 


ef the scriptures, 
beginningless by the Advaitins, poses the difficulty. 

Even if the nescience is understood as contact of nescience, 
then also the removal of contact of nescience is not possi-~ 
ble since this contact is also beginningless. In the 
Advaita, beginningless positive entity cannot be destroyed. 
Therefore, Vadiraja says that acceptance of the nescience 
as the material cause of the world, makes the very removal 


of it impossible. So the nesclence is not thé material 


cause whereas it is the Prakrti that is the material cause. 


In the Advaita, the eeneval of nesclence is not 
possible by knowledge. If this removal is accepted then 
that will lead to, the defect Anyonya$raya or mutual depen- 
dence, According to the Advaita, Svarupajnana or knowledge 
of one's own nature is always present. Therefore, it 
cannot be concealed by nescience. But it might be the 
Manovrttijfiana or the knowledge obtained by mental activity 
that is concealed by nescience. Then, there is the Anyony- 
SSrayadosa as the Manovrttijfana is the product of 


nesclence, 


: oo : 

L£ the Manovritijnana is concealed then it is this 
knowledge that has to remove the nescience through its 
operation and it can operate and remove the nescience only 
after the concealing nescience is removed. Thus, there 


is AnyonyaSrayadosa. The same type of AnyonyaSrayadosa 


‘would be there, even ihen Svarupajfiana is taken to be 


concealed by the Ajfiana. 1004 


Further it cannot be argued 
that the knowledge functions even when there is the con= 
cealing nescience, Otherwise in that case, an object 
though obstructed by something like a wall, must be seen. 
But it never happens. 

Vadiraja poincs out that in the Advaita, the removal 
of (the nescience is not possible until the attainment of 


1002 The scriptural statement 1002A 


the final knowledge. 
that refers to Akhanda Brahman, may give rise to Aparoksa~ 
jfiana direct realisation and not, to Caramajhana or the 
final knowledge. Vadiraja doubts that when the knowledge 
(direct realization) is not competent to remove the 
nescience, what guarantee is there that the final knowledge 
will remove the nescience, This also ascertains the fact 
that knowledge will not remove the Advaitin's ajfiana. 1003 


So in the Advaita, the procedure of Svavana, Manana etc., 


and also pursuing the study of the scriptures would become 


meaningless. And the Gurupade$a or preceptor's instruction 
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and the iike is not required for the removal of the nescience 
that conceals the Adhisthana Caitanya or sentient being 
substratum. Because, the experience in the case of a pot, 

a cloth and the like, is gained without any Gurupadeéga. 

Thus, the acceptance of Ajnana leads to such problems. 

So ic is preferred on the basis of the scriptures to 

accept that bondage is removed by knowledge. There is no 


4 
1004 Thus, 


necessity to introduce an illusory nescience, 
bondage is real, knowledge is real and removal of bondage 
by knowledge is also real. Hence, nescience is by no means 
the material cause of the world and it cannot bring about 


the bondage. 


One may doubt about the removal of bondage by know= 
ledge. But Vadiraja promises that, it is not only the 
bondage that would be destroyed by knowledge, but also 
the beginningless action of the soul. The scriptural state- 


105 etc,, makes ic 


1LOO5A 


ment Tada vidvan punyapape vidhuya... 


clear that Karma or action is removed by knowledge. 


The Brahmasutra- Tadadhigame Uttarapurvaghayoh (Iv.1.13) 


. States that knowledge removes the previous action and makes 


1006 This proves 


the following and next action ineffective. 
the very fact as already mentioned that the knowledge is 
competent to remove the aspects other than nescience. 


So there is no link between the removal nescience and the 
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‘yemoval o£ bondage. This ascertains that there is no Vyapti 
between Jfiana and AjflanenaSa,as“held by the Advaitins. The 
removal of bondage is nothing but the function of destruc- 
tion, And T$varajfana is competent to fulfil the creation, 
sustenance and destruction. So nowhere the removal of 
nescience is traced possibly. Thus, there is no Vyapti 

as knowledge is the destroyer of nescience (Advaita) since, 


the very concept is untenable, 1097 


It is already mentioned that the knowledge of Brahman 
removes the bondage. Vadiraja makes it clear that the know- 
ledge does not remove the bondage directly, but Brahma jnana 
first generates Bhakti or devotion and then removes the 


bondage ° 1008 


The bondage is nothing but the deep attach- 
ment towards worldly things and enjoyments. And this 
attachment eneuia be turned towards the God. It is possi- 
ble when one gets the Brahmajfiana through proper Jijfiasa 

or inquiry. When Brehaag tans is gained then that develops 
the devotion in the God. Further, the God removes the 
bondage through His grace. Thus, the bondage, that is real, 
is removed by knowledge through devotion and His grace, 1999 


Here also there is no scope for any nescience of the 


Advaitins which is according to them illusory. 


Further, Vadiraja makes it clear that a real one can 
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be destroyed. He says that it is not the reality which is 
the base for non-destruction, but it is the eternity which 
is the criterion for non-destruction, £929 The bondage, 
though real can be destroyed, since it is not eternal as 


such. Hence, lt is destroyed by the grace of God. 


The Advaitins hold that the nescience or the unreality 
o£ the world is intended in the Brahmasutras, But this view 
is wrong. Because, ‘the Sutrakara does not tapi the un=- 
reality of the world in any way. The mention of the 


Adhikari and others eligible for Brahmajfana ascertains 


that the topic of inquiry can never be an unreal one. The 


very interpretation of the Sruti passages by the Sutras 


L011 So the entire scheme of the 


1012 


has definite aim (Phala). 
sutras cannot be an illusion, Vadiraja praises that 
‘the Sutrakara, viz:, Vedavyasa has lit the lamp of Srsti- 
kartrtva of the God at the beginning and then poured oil 


for burning it in the subsequent siitras, 1945 


Vadiraja says that even the process of destruction 
does not admit the view of Ajfana of the Advaitins: It 
is the Karya or the effect which is destroyed first and 
then its Karana, or cause upto the Prakrti. And the Prakrti 
is the main source of creation and is indestructible. 


This process affirms that the effect is destroyed first 


and then the cause. But the view of the Advaitins is 
against and contrary to this valid experience. Because, 

in their view the Upadanakarana viz., Ajfiana is said to 
have been destroyed first and then the effect viz., bondage 
is destroyed, But it never happens. And it is not inten- 


ded by the Sutrakara also. 2°14 moreover, the Advaita 


also admits the dissolution, starting from Prthvi to the 


Mahattatva and then its merging into Maya or Ajfiana. This 


proves that the effect world is destroyed before its 
material cause viz, nescience.-. So the view of Advaita 
that the world or the bondage is removed by the [ 
removal of nescience is self-contradictory. To avoid this 
contradiction, it is to be accepted without hesitation that 
the Ajfiana is not the Upadanakarana of this world of 


bondage, 2045 


‘the Dvaita stand is that there is real Svabhavajnana 
or inherent wrong knowledge that is beginningless. And 
this is of two aspects: one that conceals and makes the 
nature of the God unknown to the souls and second that 
veils the true nature of the souls, It is distinct and 
individual from one soul to another, And this wrong know= 
ledge is removed by the knowledge through the grace of the 
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God at the time of liberation. Bondage is real and 


beginningless. It is not caused by the illusory nescience 


339 


. 
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as held by the Advaitins. So whatever is referred to he 
illusory, cannot be a cause of a real effect and vice-versa 
and also an object of destruction. The removal of or des< 
truection becomes meaningful only when something is held 

to be real. So the view of the Advaitins regarding the 
removal of the bondage through the removal of nescience 


by knowledge has no meaning at ai 9, 2047 


The nescience of the smavateia is beginningless. In 


hat dist, the entities such as Kala, Ruaba and others 


are also aauatea. ‘$0 nese entitles cannot be the effect 


of nescience sacs: Like nescence these two also are 

beg inningless. So it is not proper to hold that all these 
are unreal (products of Ajfiana). . When the above mentioned 
entities are not the effects of nescience, the question 


of their destruction by the removal of nescience does not 
1018 


} 


bondage has nothing to do with the removal nescience, And 


arise, So it is: evident that the removal. of world or 
it is also absurd to “gay, that whatever is not removed by 


nesesene cannot be iaroved at all by other means. 


The above argument proves that the world is real and 
the bondage also is real. The beginningless and endless 


nature (ei)proves that the world is not destroyable by the 


1019 


knowledge. It is absolutely real like Brahman. And 
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it is not a product of nescience, It is not removed by know- 


Ledge, 102° 


It is the bondage which is also real is going 
to be destroyed by knowledge since both possess opposite 
nature, The darkness, that is real, can be removed by 
light possessing the real opposite nature and not by the 
unreal one. So nescience that is real and in the form of 
bondage could be removed by knowledge. It is the opposite 
nature that makes the removal possible and not the unrea~ 


lity, 1021 


_. Vadiraja says that even if the nominal withdrawal of 
Ajnana by Vrttijfiana is ageepted then, that leads to Anyony~ 
agraya. Because, unless there is withdrawal of Ajfiana 


there can be no jnana and unless there is Jfana there can 
1022 


be no withdrawal of Ajfiana. According to the Advaita, 
the Vrttijfiana originates when it encompasses a particular 
object. And unless the Ajfana is withdrawn, encompassing 
Of an eniest is not possible. Vadiraja opines that the 
illustration of lamp given by the Advaitins is not support-~ 
ing their contention... Because, the light of the lamp is 
possible though there is an object or not. But knowledge 
cannot arise unless it encompasses the object and objects 
may be encompassed only when the nescience that conceals 
the object is withdrawn. And this withdrawal is possible 


only when there arises the knowledge. Thus, there is 
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1022A And it cannot be held that inspite 


AnyonyaSrayadosa. 
of the presence of nescience, let the Vrttiihana arise, 
because in that case knowledge cannot remove the nescilence 
and reveal the objects. Further if opposite nature o£ 
nescience and knowledge is not accepted, then it is better 
and easy to say that the bondage can be removed by knowledge 


and not through the removal of nescience, 107% 


Another view of the Advaita thatiAikyajfana or identity- 
knowledge gained from the scriptures removes the nescience 
and gets destroyed itself for the survival of Rtmaikya, 104 
is not correct. Because, knowledge can remove nescience 
and not itself like fire can burn other things and not 


itseig, 2925 


The opposite nature is the stock base for the destruc- 
tion of one another. And that which is not of opposite 
hature, cannot cause any destruction. The nescience of 
the Advaitins, which is a cause of the effect viz., Yriti-~ 
jfiana, neither destroys knowledge nor gets destroyed by 
knowledge, Because, a cause cannot be opposed to effect 
in nature. So the idea of the Advaitins that identity- 
knowledge also gets destroyed itself for the survival 


Atmaikya, is not correct, 1926 
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Though the Svarupajfiana is concealed by nescience, it 
exist with nescience and its effects, The Atmaikyajfana 
originates through Manovrttijfana of the Srutis. As a cause 


of this Manovrttijfana, nescience must be there. Thus, if 


nescience exists along with the Svarupajfiana and the Vvrtti-~ 
ifiana then, it must be accepted that this Ajfiana leads 

to the Akhandarthajfiana for liberation. If this would be 
the case then, it (Ajfiana) cannot be an Avarana or a 


1027 


preventing factor, Then, there is no sense in relating 


its concealment as bondage and withdrawal of the same as 


Liberation. 1°28 


Vadiraja states that the very concept of Bhakti or 
devotion has no place in the Advaita. He says that sven 
according to the Advaita, knowledge cannot remove nescience. 


The Advaitins accept a state called givanmukes, 192? 


It is 
between the gain of the Aikyajflana and the destruction of 
the LitgaSarira or the subtle body. When the Lihgadeha is 
destroyed and Maha avidya is withdrawn, then there would 


be final liberation, 197° 


This Lifgadeha is also beginning= 
less and is due to nescience, The Advaitins accept the 
view that both these Lifgadeha and nescience would be 
active during Jivanmuktimstate even when there is the 


Aikyajfiana, +034 


cannot remove the nescience. So Vadiraja asks: What guarantee 


This makes it clear that the Aikyajnana 
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is there in the removal of nescience by {i/the Aikya jflana 
at the time of final liberation as it fails to do so during 
the Jivanmukti state? That which is not burnt by wild 


fire, cannot verily be burnt by house-hold fire, 1032 So 


the nescience present with knowledge during Jivanmukti, 
cannot be removed by knowledge later on. Thus, the very 
idea of nescience and its removal by knowledge is untena~- 
ble. It is the Bhakti or devotion an outcome of knowledge 
_that removes the Ajfiana by earning the grace of the Goa, 1933 
So the Bhakti is the means for liberation and not the 
Aikyajfiana. And moreover the knowledge of identity cannot 


effect or lead to devotion. ¥ 


According to the Advaita, the world is treated as 
Aropita or superimposed or an illusory projection, That 
means, it is Ajflanaropita or superimposed by nescience, 

The Ajfiana of the Advaita has two powers namely, Avarana- 
gaktd and ViksepaSakti. The Avaranagakti is the power that 
conceals the true nature of Brahman and Viksepagakti is 


1034s this 


the power that projects the world as it is, 
is accepted, then Brahman cannot observe ‘the world before 
as well as after the concealment. After the concealment, 
Brahman being concealed by nescience, cannot observe any- 
thing including the world and before concealment as there 


gute es. ee: he ANGUCTS ie Coie ea eee 
is no ; peo jection of the world, Brahman cannot observe it. 
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Before concealment, there is no world to be observed and 
after concealment, there is no power to observe. So the 
world cannot be an illusory projection. It is true and 
ultimately real, The valid experience and also independent 
existence of objects ascertain the reality of the word, 1038 
The relation of the observer and the observed is pertinent 

» dn-all respécts. ‘So the world is real and not Aropita 

or illusory superimposition, 

The RAvaitine elannxt Brahman, which is associated 
with Maya aspect of Ajhiana, is I$vara. And the Maya Isvara 
" ereates this world with his Maya, The souls behold this 
MayS-projected world, But this view is not correct, 
Because, the instance given by the Advaitins in support 
of this, is nota convineing and corroborating one, In 
magic, there may be illusory creation but the observers 
and their senses such as eyes and others are true. But 
in the case of souls as they are the creation of Avidya, 
they are not true, Thus, the very aspect of illusory 
creation in the Advaita makes the souls also unreal. And 
moreover, this ISvara cannot have the body etc., before 
“the ereation of them through May3. ‘And as he has no body 
etc., he cannot create them. Thus, there is no Maya in 
him, 1036 The acceptance of the effect of Maya on Ivara 


also leads to undesired conclusions, I£ it is held that 


342 


he is not affected then he is not an outcome of Ajnana, 
If he ig taken to be affected then he cannot influence it 
on others. Certainly, a magician he is affected by his 
sun Maya, Cannot operate his Maya on others, So the 


‘ 


Ivara may be affected or may not be affected by Maya, 


but the. reality of the world remains unharmed. Because, 

4£ the ISvara has no illusion then the world is true to 

him, And if he has illusion then the world is true for 
others, Thus, in both the cases, the world remains true, 1037 
Vadiraja asks: "What is the use of the potter and others 
when Brahman, with Ajhana creates everything?" But as 
eeceine Makes the presence of potter and others valid 
‘and real through their engagement, the world of wonderful 


things has to be accepted as real, 1038 


The process of origination of the Vrttijfhana in the 
Advaita is not acceptable, ‘Because, according to the 
Advaita the objects are revealed to the observer when 


there is the withdrawal of Ajfiana temporarily, When the 


‘Ajfiana covers the Adhisthanacaitanya, it is not possible 
to see the objects, They also accept that there is a 
separate Ajfana that covers each aspect of an object like 
colour, taste etc, But(iethis view gives rise to the 


acceptance of many Ajfianas that cover the Adhigsthanas, 
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Further, if there ds the withdrawal of nescience (removal 
o£ nescience) in case of one, then there may not be any 
illusion ‘to him. But others may not have the withdrawal 
of nescdence. And for realizing the object they are to be 
withdrawn one by one, But practically it never happens 
and hence it is absurd, Vadiraja taunts that the very 
acceptance of many Ajfianas makes the very small object 


being heavily loadea, 1099 


And as the Adhisthanacaitanya 
is outside and the observer sentient soul is inside, it 
is not possible to have the realization of the object, 
And it cannot be held that owing to the ultimate oneness 
of them, the experience is possible, Because, in that 
case, let the two persons have a common experience since 


they are also ultimately one. But this does never take 


place. The Advaitins also say that the Jiva (Antahkarana- 


9 eR g ween 


vacchinnacaitanya) moves out of the body and mingles with 
Adhisthanacaitanya and it is the union of- the two that 


reveals the object, 104° 


This view is also not tenable 
because, the soul is of atomic size and he has no parts. 
So his moving outside and reaching the far away objects 
is impossible. Because, in that case, the body must 
remain dead till the soul comes 2 Hence, the origin 


of the Vrttijfiana itself is impossible, 1044 


“Further, 1£ 
it'is admitted that the soul within the body goes out 


and assumes the form of an object, then the experience or 
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cognition must be''I am a jar' and not as ‘This is jar.' 
But in our experience, we never have the cognition as ‘I 


, 1042 So the process of origination of Vretijfiana, 


am a jar. 
held by the Advaitins, is not acceptable and hence it is 
not possible to prove that the world is an illusory projec- 
tion iasscpasieinns Geese: Vadiraja states that 
even the eppiciaey reality cannot be referred to, Because 
1£ the jar.is there prior to illusion, then it is real like 
Brahman. I£ the experience as *I am a lar’ then it is 


Pratibhasika type (reality in appearance) as in 'Iam white.’ 


And jar cannot be identified with Cetana being. So 


Vyavaharikata cannot be attributed to the worla, 1044 


The experiences such as 'This is a jar' and others 
do not refer to the adhisthana, Brahman, But, the very 
statement or experience only refers to the place arid time. 
And moreover, it is not the superimposed pot. It is nothing 
but an expression that denotes an already existing entity, 1045 
Otherwise reference must be as “Aham’ and not as ‘Ayam.' 
Further, in the Vrttijfiana of an object, the concerned 
object must be true, Otherwise, there cannot be contact 
between the eye and the object, And contact of adhisfhana- 
Gaitanya’ with the senses like eye, is not possible as 
Adhisthanacaitanya is a colourless object. This also 


makes it clear that the Adhisthana Brahman as such ys not 
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there and no exp@essions and experiences refer to this. 


So the things in this world are present without any Aropa 


or superimposition, and hence the world is true, 1046 


. 


% TRUE, WORLD MUST BE ACCEPTED AS PRADHANA TO PROJECT AN 
ILLUSORY WORLD 


The Advaitins hold that the things such as jar and 
others are created by nescience on the Adhisthanacaitanya. 
If this is accepted then created things must exist in all 
the times, ‘as nescience and Adhisthanacai tanya are beginning-~ 
less. Further, the created things must also be everywhere. 
But it is not the fact, When certain features of a similar 
object are present in an object, present before the eyes 
then, there arises an illusion. The conch-shell, as it 
appears Similar to silver in brightness, one mistakes it 
fer silver. But the Advaita Brahman cannot have any 
features of other objects as there have been no objects 
before the illusory projection of the world. So there 
cannot be any illusion of these objects. The objects, 
present must be true, Further for justifying the illusions, 
Lf corresponding similar objects are to be thought of, then 
it amounts to accepting the world of true objects. And 
this ultimately rules out the falsity of the woria, 1047 
Thus, the above explanation proves that there must be both 


Adhisthana and Pradhana (similar object for projecting an 


346 


idlusion), And projection of an illusion is possible provid-~ 
ed both the adhisthana and the Pradhana are real. As shell 
is real, silver though illusorily projected, is real some- 
where. It is because of the appearance of similar features 
such as brightness, the shell is mistaken for silver in 

the given context, And reality of both the shell and silver 
_ remains unharmed. It, shows that both Brahman, the Adhisthdha 
and the real world to serve as the Pradhana are necessary 

to project an illusory world. This proves the presence of 


the real worla, 2048 


Vadiraja also argues that, the projection of the world 
in the Adhisthana, is possible only when thereanother real 


’ world (Pradhana), And if that also ig considered as Mithya 


then projection is not possible. And if the projection or 

‘superimposition is momentary, then it does not disprove the 
1049 . 

reality of the world, Moreover, both Adhisthdna and 


Pradhana must be real at the same time. I£ one of these 


two would be missing then also superimposition or projec= 
tion is not possible as seen in the superimposition of 
silver and serpent. When conch=-shell and rope are present, 
at ‘the same time, the presence of silver and serpent are 


necessary somewhere else, 1050 


The Advaitins state that the nescience is the material 
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that 
cause/produces the world<illusion. Vadiraja argues that 


the material cause ¢annot be the cause of an illusion. But 
it is the defect that is responsible to produce an illusion. 
The defect, auriag its operation produces the effect, viz., 
illusion and then it vanishes, As soon as the' defect 
disappears, the illusion also disappears. The defect of 
distance causes the illusion of a person in a pole. But 
when the distance is covered the defect vanishes and there 
is no illusion of a person. In the Advaita the nescience 
ig considered as the material cause. But it is evident 
that the material cause of an object is not at all a defect 
and hence it cannot be the cause to produce an illusion 

of that object. Clay, the material cause of a jar, is not 
at all considered as a defect to produce the illusion of 

a jar. In the same way, threads are also not responsible 
for producing an illusion of a piece of eloth, 195! s6 

‘ neseience of the Advaita, being the material cause cannot 
produce the illusory world. It can only prevent the know- 
ieage. Vadiraja, citing examples, defends the above argu- 
ment. He says that a wall or darkness may prevent the 
vision or appearance of an object but it cannot produce 
either knowledge or illusion of it. So the nescience can 
prevent the knowledge but it cannot produce elther knowledge 


1052. 


of any ilusion. Therefore, the nescience cannot he 


‘taken to be a defect for the projection of the illusory 


3493 


‘ 


world, As there is no proper aggregation of Adhisthana, 
Pradhana and Dosa in the Advaita, there is no possibility 


o£ the projection of an illusory world. Therefore the 


“world is not unreal, It is real. 2959 


Vadiraja also points out that, as there is no subs- 


va 


tratum,\f£it and agreeshie for superimposition and also as 


a 


there is no any other world that is real and standard for 


superimposition, the created and existing world is real 


like Brahman, 4054 


Thus, the world, being unsuperimposed 
entity, is absolutely real like Brahman, And the state= 
ments, the expressive meaning o£ which stand sublated, are 


to be understood in a different manner om. implication, 155 


THE ADVAITA VIEW IS CONTRARY TO _ANUBHAVA 
vadiraja shows that the view of the Advaitins regard= 
ing the word is contrary to the Anubhava also. In defence 
of this, he not only ‘traces the valid perception of ordinary 
beings, but refers to the aaa auchorshice such as 


the Bhagavats, Gita and the like. 


ane ® Bhesavate verses~ "Na yatr ese maya. «1056 


and Mayam vyudasya eitssk tya,.. 1057 make it clear that the 


1058 


en @f Advaitins is not there in the God, It is said 


that great sages Sanaka and others glorify and meditate upon 


349 


a real God who is ever free from delusion, I£ He too 


1059 The 


becomes deluded, no one would have praised Him. 
Bhagavadgita also clarifies that "the thought (that grasps 
all Seinse ves illusory is Tamasic in nature." This means 

only those who are of impure nature, behold and understand 


1060 And the reference 


the world ‘as an illusory creation. 
o£ Yogic perception, mentioned in the Srutis and others, 
affimns that the object of perception must be real, Then 
only their perception has some meaning. The observance 
.O£ religious austerities and the Like is prescribed to 
realize‘ the Truth and not the illusory nature of the 
things. Vadiraja says that the serpent-ornament on god 
Siva is not a Raj jusarpa. So the falsity or illusory 
nature of the world cannot be acceptable as the very idea 


1061 


is baseless. There is not a single scriptural state- 


ment (>that declares and supports the idea of the falsity 
of the world, 


The Advaitins advance the view that the Mithyatva 
‘o£ the world, is contended to overcome the difficulty in 
the Drg-drSya relation or the relation between the seer 
and the seen. According to the Advaita, experlence or 


cognition is Manasa or mental, It is called Drk. And 


the external object is called Dréya. When there is 
relation of these two, then only there is the knowledge 
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Of the object. Hence, the object is taken to be mental in 
this sense, And this realization or knowledge of the rela- 
tion is possible if it is considered as Superimposed on 
Brahman, So the experience is termed as the modification 

of Antahkaranavacchinnacaitanya and the Drfya or object 

_ as the modification of Visayavacchinnacaitanya. The Caitanya 
(the sentiency) is the source of these two, The relation 

of these two is described as Adhyasa, Adhyastatva relation 


‘in the Advaita, 2062 


Vadiraja says that this stand is not 
correct. Because, it is not a novel and distinct relation 


apart from Jhana-Jfieya or knowledge-known relation. Only 


difference is that JHeya in Adhyasa is considered as 
dllugoryowhereage it is real in JWiana-Jfieya relation, when 
the Jiieya object is, the relation between the experience 
and the object can be related without any difficulty. Even 
if this relation is not possible, the ground as well as 
the absence of jar cannot be rejected. In support of this, 
Vadiraja cites an instance most appealing one. If key 

of the temple door is unfound, it is not agreeable to 


demolish the temple, 1063 


Hence, the difficulty in Drg- 
DrSya relation does not help to prove Jaganmithyatva 


because the very relation stated by the Advaitins is absurd. 


In defence of this, Vadiraja, quoting the Bhagavadgita 


statements, ridicules the view of the unreality of the 
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world of the Advaitins and states that even the Bhagavadaita 


does not support and uphold the unreality view of the woria, 1064 


Further, Vadiraja asks: What is the Adhisthana in Drg- 


Drgya relation of the Advaitins. Where actually is there 
the superimposition? Is it on the Suddhacaitanya or on 

the Ghatavacchinnacaitanya (quali£ led Caitanya) or on the 
Ghatopalaksitacaitanya (indicated Caitanya)? Verily, the 
superimposition ig Got possible in the case of the latter 


‘two since the Adhigthana such as Ghata or pot has not come 


’ 
' 


into existence. Because, it will come into existence only 
after the superimposition. And as the pot and the like 
‘become the cause of both the Adhisthana and the Adhyasta 


it will lead to AtmaSrayadoga or the defect of sitting on 


one's own shoulder. And as the Suddhacaitanya is NirahSa 
or partless the superimposition on it, will be the super- 
imposition on all things in all places. “Then one has to 
‘gee and experience all things at all places, 165 But 
really speaking, it will not happen. Hence, the very 
Adhydsa in the relation of Drg-Dréya is baseless and un- 
tenable. Therefore, the relation of Jnana-Jneya is better, 
(it constitutes the Visaya~visayi relation and will not 


lead to any absurdities pointed out above. 


- - . -_ 


4 2 


Tethe Adhyasa is upheld then, as all experiences 
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involve Brahma jfiGna, it should icead to liberation. Because, 
in the experience of Adhyasa, experience of Adhyasta 
(superimposed) is gained along with the experience of 
Adhisthana. It must be experienced in all Adhyasa exper- 
iences, So Vadiraja ridicules that the Brahmajfiana in 
these experiences, should lead to liberation, 1° gue 

it never happens., And moreover, there is no scope for 
arguing that Savikalpakajfiana or distinctive knowledge of 
pot, cloth and the like will come in the way and prevent 
Liberation: because, Lf once Brahma jfana originates its ~ 
operation cannot be prevented by, anything, And if it is 
“not Capable to ward.off the preventing factors and accomp~ 
lish liberation heecana now, then it can never do so. 
Burning of fire cannot be obstructed by the spread of grass. 


1067 


Fire burns the entire green with grass to ashes. In 


the same way, if at all there is knowledge of Brahman which 


t 


is the adhisthana in the illusory experience, that#Brahma~ 


jfiana, being competent by nature should lead to liberation. 
But it does not happen. So the very concept of superimpo- 
sition is not agreeable, And it will not serve any purpose 


to prove the things of the world as unreal, 


The Advaitins refer to the Sruti ‘Tamevabhantamanu- 


1068 


bha tts sarvam...’ etc. and say that this statement 


points at the origin of the Vrttijfiana. Their interpretation 


i 
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of this passage is: "The experience of Adhisthana Brahman 
is the source of all experiences when that is revealed by 
the temporary withdrawal of ajfiana." Vadiraja says that 
there is no scope for such interpretation. The import of 
the statement agreeable to the context is "Sun reveals 
all objects first and then we know them with our eyes." 
The sun's revealing the objects is also mentioned in the 
Gita- Yadaditvagatamateio jagadbhasayate akhilam... 1? 
Vadiraja gives two different and deep meanings of this 
statement, One is: All the luminous entities such as sun, 
moon and others derive their brilliance £xrom the Goa, 2070 
Second is: "The God is self<luminant and He does not require 
anything else to get illumined Himself whereas others 

solely depend upon Him to know themselves and also to know 
other things, 2071 It also means that the knowledge of the 
God helps to selferealizgation. Thus, there is no hint or 


clue regarding the process of the Vrttijfiana in this passage, 


Vadiraja also assures that, the akove given passage 
glorifies the self-realizing or luminous nature of God and 
also His all knowing nature of the world. He is extolled 


as Omniscient in this passage, 1°72 


THE MEANING OF BADHA IN THE ADVAITA IS UNTENABLE AND HENCE 
DOES NOT SUPPORT MITHYATVA 


The Advaita holds that at the gain of Brahmajnhana, all 
the entities other than Brahman stand sublated. This is 


what is called Badha or sublation in the Advaita. But 
Vadiraja says that the Advaita ‘cannot explain this subla- 
re properly. He poses the question: "Is this Badha 
true or not?" If it is held true then, iti: is nothing 
but accepting snothee real entity which in turn makes the 
very sublation impossible, and also spolis the very idea 
of Advaita. And if it is not true, then it cannot sublate 
any entity, Thus in both the cases, the theory of sapiae 
tion cannot be sustained, 1°79 In the Advaita the Brahma~ 
jfiana or the sublating knowledge is taken to destroy the 
nescience and then the world. “Thus it is not sublation 

but destruction like the destruction of a pot. Further, 
‘sublation' is explained as the realization of the absence 
of the object relating to all the three times- past, present 
and future. But this is not correct. There is not a thing 
that could deny certain thing at all the three times basing 


1074 


on the relating. The denial is possible provided some~ 


thing is real at sometime, 
Vadiraja promises that the 'Ekamevadvitiyam' Sruti 
does not deal with any kind of sublation, It does not deny 
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the presence of objects other than Brahman, But, it states 
that there is not even a single object equal or superior to 
Brahman. Likewise the Sruti- ‘Neha nanasti... also does not 
deny the objects other than Brahman but it denies the inter- 
nal differences in Brahman in respect of His qualities, 
incarnations and the like, Thus, eneae Passages do not 
support the ‘sublation' and the Vigvamithyatva. As Vyava- 


harikasatta means ultimately non-existence, it cannot afford 


the chance of some type of real existence to any objects. 


The acceptance of the Vyavaharikasatta does not make the 


objects real for their sublation. 1075 viairdja says that 
the Sruti ‘Bhidyate hrdayagranthin?©/>4 does not refer to 


either sublation or total destruction. It mentions the 
destruction of Karma, Punya, ‘Papa and the like. So by the 
Brahma jfiana neither sublation nor even the destruction of 
the antics world is possible, The world has been Giere 
since beginningless tinge and so far none has experienced 
its sublation, Thus, the very fact proves the reality of 
the world, Vadiraja states also the syllogism: "World is 
absolutely real since it does not get sublated like Brahman." 
Phis argument is defectless in all the respects and hence 
establishes the reality of the world. The passage, ‘ViSvam 
satyam?O75 also substantiates the reality of the world. 
Thus, there is not even a single evidence, may be of any 


kind, that could refer to Jaganmithyatva. 1076 


356 


The Advaita considers this world as Sadasadvilaksana 


or inexplicable as either existing or non-existing. That 
means, it is neither real nor unreal, It is different 


from both. The Advaitins say that the passage *Na-asad- 


LO76A 


asit no sad-asit... supports their Sadasadvilaksana 


concept, But, really speaking it does not support. Because, 
if Asad is understood as it stands for Atyantabhava or 
absolute non-existence then, here is no point in negating 
once again by 'Na Ssit,' The Atyantabhava as its very 

name Clarifies, can-never be present either in Pralaya or 

in Sreti. Therefore the expression ‘Na agit' regarding it 
serves no purpose. And as Sat or existence is not cepeskea 
to be in Pralaya by the Advaitins there is no need to deny 
it. So this passage does not explain the Sadasadvilaksanatva 
of the Advaltins,. It simply conveys that Asat is always 
absent and Sat is absent only during Pralaya. and further, 
as Sat is meant to be Brahman by the Advaitins, their 
contention is supposed to deny even the existence of Brahman 


O04 which 


during Pralaya. Hence it leads to Brahmamithyatva 
no Advaitin will ever dare to accept. Thus the passage 


does not support’ the Sadasadvilaksanatva and the Jagan~ 


mithyatva of the Advadtins. The reality is the prime- 


import of all the passages as shown above. 
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SUKTIRAJATA IS NOT SADASADVILAKSANA AND ASAT-PRATITI POSSIBLE 
The Advaita-concept of Sadasadvilaksana means neither 


real or existing nor unreal or non-existing. The world, 


according to the Advaitins, is Sadasadvilaksana that means 


it is neither real nor unreal. As an example they refer 
to the Suktirajata or the shell~silver and Rajjusarpa or 
the rope=serpent, The Suktirajata and Rajjusarpa should 
be distinguished from a Sa$avisana or hare's horn and 

or the san of a barren woman. 
Vandhyaputra/ The Sagavisana is totally non-existent 
whereas the Suktirajata, ee réal and unreal, is not 
totally eAgat, Hence it'is Sadasadvilaksana. The Sukti- 
‘ xajata or Rajjusarpa are real to the extent that they are 
not real because -they are sublated. The Advaita~argument 
is 'Sat get na badhyata, asat cet na pratiyeta,' Vadiraja 
says that this argument is defective and fallacious. 
Because, both the Rajjusarpa and the Suktirajata are also 
Asat. He argues that Asat~Pratiti, the knowledge of non= 
existient is possible, that means there can -be the know~ ; 


ledge of SaSavisana. ‘But it is true that this knowledge 


o£ Asat is defective verbal comprehension, In ordinary 
verbal comprehension, true relation between the word and 
the corresponding object is necessary. But in the case of 
Asat it is not possible. Though defective, verbal compre- 
hension is possible in the case of Asat. The defective 
comprehension or verbal experience of Suktirajata or Rajju-=- 


Sarpa does not lead to any Sat~Pratiti because the two are 
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Asat. Vadiraja argues that there is no difference in both 
the experiences of SafSavisana and Suktirajata or Rajjusarpa. 


Because the non-existent state of the entity that is exper- 


1078 


ienced, is common in both the cases, So there is no 


ground to’ treat them separately or differently. In the 


case of the SaSavisana, the defective experience is verbal 


and in the case of the Suktirajata, defective experience is 
perceptual, But experience, being defective, is common in 
hoth. And moreover, the entities, referred to in both the 
cases, are Asat. . Hence, both the experiences are about the 


Asat or non-existents, 1079 


4 ? 


But the Advaitins defend and argue that both the Sukti- 
Fajata experience and the SaSavisana-experience are to be 
dfistingiteheas Because, illusion of Rajata takes place 
only in respect of Sukti and illusion of Sarpa in Raijju. 
And this happens due to previous experience of Rajata or 
Sarpa, He, who has no previous experience of these,cannot 
have the illusions. So the contents of previous experience 
are not totelly Asat. But in the case of the Sagavisana- 
comprehension the entity is totally Asat. But this argu- 
ment is not correct, Because, the Rajata or Sarpa that 
were experienced earlier cannot be the contents of this 
experience because they are not physically present in this 


experience, It is the element of similarity of the objects 
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already experienced and of the object present before, that 
leads to illusion. If there is no similarity then there 
ean be no illusion, The contents or objects of previous 
experience are no doubt, real but the contents of this 


experience are as mush Asat as the SagSavisana. The previ- 


ous experience, through similarity, leads to illusion but 
it cannot contribute the reality to the contents of this 
experlence, The defects may be different in respect of 
the Suktirajata and the Sasavigana but common fact is that 


both the experiences are Asat-nature., And as already 

mentioned, there is every possibility to have the verbal 
cognition or perceptual cognition of the Agat. And this 
coghition is due to the defects involved. So the world 


o |e oe 


cannot be Sadasadvilaksana. And its cognition is possible 


in:either case, real or unreal, 


REFUTATION OF VISISTAJNANA ORIGINATING FROM VISESANATNANA 


r 


The Advaitins explain that the Vigistajnana or dis- 


° 


tinctive knowledge originates from the VigSesanajfhana or 
the knowledge of attributive. In their opinion, the con~ 
tent of the previous experience of true Rajata is the 
Vigesana. That means the previous experience is ViSesana~ 
jfana. And the $uktirajata experience is the ViSistajfiana. 
It is this Visesanajfiana that is responsible for the 
Vigistajnana, But Vadiraja says that in the Suktirajata-~ 


, 360 
experience it is not the previous experience of true silver 
as ViSesana that is responsible but it is the similarity 
of shell and silver that has led to the shell-silver 
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experience. But this experience involves a non-existing 


silver as the content of the experience, 


Then one — raise the objection: How does the non=< 
existing silyer get related with the eye? If not, without 
_ the contact of the eye and the object how can there be per= 
_ ceptual experience? Vadiraja fenisen- eee it, 4s impossible 
to trace and to show -the relation since the very object 
silver is not at all real, Even the Advaitins cannot show 
the,contact in this case.” Here the contact is not with 
” the unreal sliver but it is with the shell itself. And 
this shell due to defect and similarity, is taken to be 
responsible to lead to the illusion of a non-existing silver, 
The’ shell~silver experience and hare’s horn experience are 
of the same kind. There is no difference at all. To prove 


this, Vadiraja advances a syllogism: Vimatah Suktirajatah 


na asatah vyatiricyate trikalyam nisedhyatvat and promises 
that there is no difference between the shell-silver 


experience and the hare'’s horn experience, since the 
contents Of both the experiences are unreal, Hence, it is 


not possible for the Advaitins to establish Sadasadvilaksana~ 


tva or Mithyatva of the world on the basis of the shell- 
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silver because, as shown the shell-silver itself is not 


inexplicable. 


SATTA OR REALITY OF BRAHMAN IS NOT ADHISTHANAGATA 


According t© the Advaita, it is not the jar as an 


entity that is perceived but it is the Satta or reality of 


Brahman, underlying the jar that is perceived. It believes 
that things have no reality of their own in this world, 

But this view is not correct, Because, Pratyaksa or per= 
ception alone is sufficient to prove the reality of the 
things o£ the world, 


e 


The direct perceptual experience of the things as 


\ 


‘Ghatah san', ‘Patah san' ascertains the reality of the 


208 When this experience of reality 


things of the world, 
originates, it will not come in the way of past and future 
experiences. Because, this experience has- the reference 
“with past, present and future. And it is perceived by the 
eye supported by the Sakgin. The Saéksin is capable to 
perceive even the time factor, INMay be past, present and 
future, So when the defectless eye perceives the reality 
of the things with reference to the time present, then it 
is understood. that the reality of the things stands per= 
ceived with reference to the past and future also. ‘There 


also the support of the Saksin is evident. 


~ 
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Here the defectless nature of the senses like eye is 
most important and also responsible for the perception of 
the reality. It is the defectless nature of the senses 
that with the support of the Saksin, widens the scope of 
the present perception or comprehension of reality stretch~ 
ing to the past and the future, When the eye perceives a 
thing having colour, it not only perceives the colour of 
the object but also the reality of the object. Because, 
the colour itsel£ is not an object or reality. Neither 
the colour has any colour nor the reality of the colour 
has any colour, Tt is the colour of the object. So the 

perception of the seiouEed objectm means perception of the 
“asieue as well as che reality of the object, and the per=- 
ception of this sii: is not restricted to the present 
time but to the time in general. So it ascertains the fact 
that objects with their reality are always perceived by 
defectless senses. If senses are defective then the com=- 
prehension of the reality of the object is not possible, 
Thus, the reality of the things of the world could be 


established by perceptual experiences, . 


According to the Advaita, the things of the world 
such as jar and others have no reality. It is the Satta 


or reality of Brahman that is reflected. The experiences 


e saw 


like 'Ghatah san' and others are related to this Satta 


i 
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that is underly ing (adhisthana), But this view is not tena- 
ble, Because, Vadiraja doubts as to what happens in the 
@ase those experiences such as Nilo ghatah, Nilo patah and 
the like? To what does this Nilatva belong? Is it only 
reflected in Ghata? According’ to the Advaita, this Nilatva 
_ Should be understood as belonging to Brahman. And in expe- 


riences as Asad rajatam, Asattva should also belong to 


Brahman, As Sattva of Ghata belongs to Brahman, on the 


same ground Nilatva as well as Asattva should also be taken 
1082 


as belonging to Brahman. But this is unworthy and 
also contrary to the Advaita. Because, in that case, in 
view of the experiences, Brahman would be having attri- 
butes (Nilatva) sometimes and it would be Mithya (Asad) 
sometimes. ‘Thus it lands into absurdity. Hence, in the 


experiences San ghatah and others Sattva Cis the Sattva 


of Ghata and not of Brahman. Because, as Ghata ¢tc., are 
Pratyaksa, Brahman is not Pratyaksa? when Brahman is not 
Pratyaksa how can the Satta of It be Pratyaksa in Ghata? 
Vadiraja says that it is not possible to see the invisible 
ghost in visible objects. In the same way Satta of Brahman 
cannot be seen in Ghata etc. It is the Satta of respective 
entity seen there. Further the experiences such as 
Bhutale ghatah san aka$e ghatah asan ascertain the fact 


that Sattva and Asattva are referred to Ghata and not to 


Brahman. The Sattva and Asattva factors of material objects 


cannot be referred to as belonging to Brahman. 
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Further, Vadiraja points out the possibility of explain- 
ing the experiences of Ghatah san, according to the Advaita. 
The Advaita-contention is that the Satta of Brahman is 
reflected in the experiences, And this type of experience 
may be explained in one of the four ways: 1) The Satta of 
Brahman ~ the Adhigfhana continues to be present in Ghata 


etc.; 2) The Satta does not continue, but the Brahmanistha 


. Satta is superimposed; 3) The Satta is in Brahman, The 


Ghata is experienced as Ghata and not as San ghatah. The 


Satta that is experienced belongs to Brahman; 4) The Ghata 


-has separate Satta and the same Satta is experienced as 


it ig, 208% 


In the first case, however, the Satta is 
accepted in Ghata. And hence, the purpose of attributing 
Satta is served, In the second view the Satta being super- 
imposed leads «to the superimposition of Cittva also since, 


in the Advaita, Sattva and Cittva are inseparable, If the 


Sattva alone is superimposed then it indicates the absence 


of the Cittva in the Ghata etc. Hence the Cittva in the 


Ghata stands sublated. When the Cittva stands sublated 


then, on account of invariable concomittance the Sattva 
also stands sublated. And in, the Advaita whatever stands 
sublated is Pratibhasika. But the Ghata and others are 
treated as Vyavaharika in the Advaita. It is evident that 


the Ghata and others that are Jada are distinct from Cit. 


So the Sattva of the Ghata etes, is not same as the Sattva 


' 
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of the Cit. The Sattva of the Cit cannot be present in the 


Ghata etc., that are Jada, The Sattva of the Cit and the 


Sattva of the Jada are distinct to each other, ave? In the 


third alternative, the Sattva is stated as belonging to 


Brahman, TI£ that would be the case, how can then it get 
reflected in the experiences Ghatah san and the like, And 


the acceptance of transfer of the Satta of Brahman to the 


‘Ghata and the like leads to the acceptance of Anyathakhyatl- 
vada of Nyaya-vaisegikas. But both the Dvaita and the 
Advaita do not accept, this. Therefore, the third alter- 
native, is untenable, The fourth case that accepts the 
Satta for entities like the Ghata, is welcomed. Because, 
here it is, not the Wyavaharika Satta or ephemeral reality 


that is taken into account but the Paramarthikasatta, the 


ultimate reality. .It is also not the Pratibhasika satta 


or illusory reality. Because, , this Satta (for Ghata does 
not get sublated. It stands unsublated since the expe- 
_xdence of the Satta of the Ghata is Pratyaksa or percep= 
tual experience, The contention of the Advalitins that 


it is the $&bda=pramana or testimony that supposes the 
sublation, is not correct, Because, in such cases, the 
testimony cannot invalidate the experience derived from 
perception, When there arises the conflict between per- 
ception and testimony, the latter is to be reinterpreted 
and explained in accordance with perception. 408° To 


“ 


366 


ascertain as to which Pramana is stronger and which is weaker, 


there are certain criteria which are Upajivya-Upajivaka, 


NiravakaSa-Savakaéa and the like. And the principles such 
as Purvapara, Vidhi-nisedha and others that are accepted 
and saveaated hy the Advaita, do not serve any purpose, 
Further, this pattern of Purvapara lands to prove the Smrti 
to be superior to the Sruti., And the Vidhi-nisedha principle 
may lead to negate sacrificial Hiftsa. So these principles 
cannot determine the Strength or weakness of the Pramanas. 
The Pratyaksa or perception is Upajivya and hence it 
is stronger. TIf£ at all there is conflict between percep= 
tion and inference, the inference is to be rejected in 
favour of perception, And 1£ there is Conflict between 
perception and testimony, then Mackin as to be inter~ 
preted and explained in accordance with perception, 
‘Therefore, Vadirdja says that experience of Satta 
in the expressions San ghatah and the like has valid 
support of perception. And this experience, which is 
relevant in all respects, cannot be overthrown by any other 
Pramanas. So in the experiences San ghatah and, the like 
it is the Satta or reality of the Ghata that is experienced 


and not the Satta of Brahman underlying it. 


p 367 


PRATYAKSA IS PRABALA 

In the experiences oe the pot and others, Pratyaksa or 
perception is the superior authority or valid means of 
knowledge or means of valid knowledge, And this perception 
cannot be sublated by any other Pramanas. If at all there 
are some defects then the experience of this perception 
is not valid. ‘A defectless perception is the superior 
valid means of knowledge to others, In the experiences 
of mot and the like as there are no defects, perception 
is unobstructed, Perception in such cases reveals and 
con£é irms the reality ef those objects. Thus, perception 
“helps to prove the reality of the things of the world. 
Since the nescience is not related with insentiency, it 
Cannot be a defect in respect of insentient things, 1086 
Even according to the Advaita, nescience cannot be there 


as a defect. Because, at the time Ghatapratyaksa,.nescience 


concealing the Adhisthana caitanya underlying the pot, is 
“withdrawn, Therefore, in the Ghatapratyaksa there cannot 


be nescience as a defect, 


As already stated perception being Upa ivya or support- 
ing evidence is stronger. Accordingly the perception of 
the world hecomes Upajivya and testimony cannot invalidate it. 
Vadiraja says that even the Brahmaparoksa and the Alkya- 
&rutisy of the Advaita cannot invalidate the perception 
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of the world because in the Advaita, Brahmaparoksa is Nis- 
prakaraka and the Srutis are Akhandarthabodhaka. Jf it is 


held that these two contradict the perception then, the 


very nature of Nisprakarakatva of Brahmaparoksa and Akhand- 


° 


arthatva of the Srutis would be no more. Hence, these do 


not invalidate the reality of the world which is substan- 
tiated by perception. -And on the other hand, passages 
Ekavijnanena sarvavijnana and others pious the reality of 
the world, Because, Sarvavijnana or the knowledge of all 
is possible only when there is Sarvasatyatva or the reality 
of all. And this is none other than Vigvasatyatva, 1087 
If inference contradicts perception then, it is sure that 
concerned inference is fallacious. Hence, inference cannot 
invalidate the perception since perception is superior to 
inference, And moreover, inference functions on the basis 
of the source of information already ascertained by per- 


ception. Perception free from defects cannot be invalidated 


by testimony (Agama). 


Further, superficial meaning of Agama or scriptural 
statements is not valid always and every where. The 
expressed meaning of Adityoyupah, Yajamanah prastarah and 
Bish eother Baaesees serves no purpose. If this literal or 
superfigial meaning is insisted on, then there is no 


practical utility of these statements. Hence, it becomes 
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Yather clear that whenever there is a conflict between 

Agama and perception, Agama is to be reinterpreted in accord~ 
ance with perception, Vadiraja points out that even the 
Advaitins do not interpret the passages= Tattvamasi and 

the like literally, Because, in that case the literal 
interpretation conveys the ViSistaikya which is not at 

‘ all accepted by the Advaita. In the same way, the literal 


import of the passage Sarvam khalvidam Brahma appears to 
convey the identity of the insentient and the sentient, 


1088 Vadi~ 


But the Advaita does not accept this identity. 
raja refers to the scope of the grammar and asserts that 
there is every possibility and also sanction of the grammar 
to understand the particular case meaning with regard to 
another in the Veda, He also quotes the reference of 
usages of the Gita and the Mahabharata where the word Sarva 
is Ged in connection with different case-meaning, This 
confirms that there is scope to reinterpret the scriptural 
passages to avoid their conflict with perception. So as 
perception of the world is defectless, it cannot be dis~ 
proved by any other means of knowledge. 
; : 1. 2H 
DREAM-OBJECTS ARE REAL AND ASAT HAS NO ARTHAKRIYAKERITVA 
So far the objects experienced during the waking 
state are proved as real, Not only these objects are true 


but even the objects seen in the dreams are also true. The 
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true nature of dream-objects is explained by the Sutrakara 


in the Brahmasutra~Sandhye srstih Sha hi (1II,1i.2) and 
1089 


others, There it is explained that the dream-objects 
are produced by Vasana or past impressions and hence they 
are subtle, But their true nature is not negated, No 
doubt that the nature of the dream=-objects differs from 
that of the objects of waking state. It is because of 
the cause. This difference does not harm their true 
nature. This is also evident from the fact that they 
Gause certain effects such as pleasure, fear and so on. 
As the dream<-objects are true, thelr experiences are also 
true. The objects, seen during a dream, may not be seen 
in the waking state. And this also does not disprove 
their true patieec _As the objects, seen in the dream 
have some effects, there must be some causes that produce 
them. Because, only real Gauses produce real results. 

An unreal cause can lead to no results, And there is no 
condition as gush that causes must be of the same nature 


in all respects, 199° 


Vadiraja refers to the Advaita view that the cause 
precedes the effect, It is the true Adhisthana caitanya 
as a cause that leads to the effect of Aropita, Thus, it 
proves that without a cause, an effect cannot take place. 


t 


So the dream-objects, being effects must have causes of 
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their own. And that is the Vasana or previous impressions. 


And there are some causes that are present everywhere and 


at all times such as AkafSa, Kala and others. Brahman is 
1091 


also the ever-present cause of all creations, 


’ 


The Advaita view that in the ultimate analysis, the 
scriptures are also unreal but they produce the true know= 
“Ledge of Atmaikya, is not correct. Because, whatever is 
unreal or non~existent has no Arthakriyakaritva or capacity 
‘to give rise to desired fruits, That means non-existent 
cannot produce a real thing, So too false statement cannot 
give. rise to true knowledge. | vadiraja opines that the 
false knowledge originates from false circumstances, Because 
of false circumstances it may happen sometimes that the 
lustre of the gem is mistaken for gem, a $akhacandra for 


Candra and the like. Here it is the false circumstances 


that produce false knowledge. So i£ scripture is held to 
‘be unreal Mithyd then the knowledge, originated from it, 
must also be unreal. So the Atmaikya-~knowledge, caused 

- £Erom unreal scriptures, will also be unreal. and this 
unreal identity will not lead to any real liberation, 
Thus acceptance of passage as unreal lands the Advaitins 
in unreality in all respects. Because, unreal passage 
cannot produce true knowledge and then unreal knowledge 


cannot lead to true liberation. - Thus, it results into 
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everything to be unreal that has no Arthakriyakardtva or 


effectiveness, 


DRSYATVA AND OTHER HETUS DO NOT PROVE MITHYATVA BUT SATYATVA 
The Advaitins hold that the causes or reasons viz., 

Dréyatva or being seen, Jadatva or insentiency and Pari- 

echinnatva or limitedness establish the unreality of the 

world. Really speaking, these causes do not prove unreality 

of the world. Vadiraja critically examines and proves that 

on the, other hand these causes or reasons establish the 

reality of the world. DrSyatva is the fact of being the 

object of experience, It cannot prove Mithyatva since it 

is not Nirupakhya. The Nirupakhya is that object which 

. has no form of expression of its own. Therefore, it is 

nothing but non~existent, Further, it’cannot be described 

in anyway. But if an object is DrSya, then it cannot 

be of formless nature, The DrSyatva ascertains the 

respective form of the object and it is quite opposite 


of .formlessness. So DrSyatvahetu, since ascertains the 


form of the object, does not prove unreality of that 
object, but proves reality of the same. Thus, Drgyatva 
does not help to prove unreality of the world. Similarly, 
the second reason, insentiency also proves not the 
unreality of the world, But is proves that the world 


is not sentient. It is only the negation of sentiency 


and not of the reality of the world, And the third reason 


Paricchinnatva deals with the proves the nature of limit 


in respect of space, time and the like but not unreality 
of the world, Thus, all these reasons do not establish 
the: unreality of the world, As there is no difference 
ultimately in the Vyavaharikasatyatva and the Mithyatva 
according to the Advaitins, the world cannot also be 
considered as Vyavaharikasatya. And moreover, neither —J 
of these reasons prove this Vyavaharikasatyatva. Therefore, 


the world is as real as Brahman. 4°92 


Vadiraja asserts that the Viévapratyaksa or percep-~ 
tion of the world cannot be erroneous. Because, there must 
be some or other defect for an eeronasus perception. As 
there ig no any defect in Viévapratyaksa, it cannot be 
erroneous, And Avidya of the Advaita can also not be a 
defect in this respect, If this Avidya is taken to be a 
defect then what would be the nature of Avidya, the 
defect, Vadiraja explains this Avidya in three ways: 

(1) It is a defect without having any definite role; 

(a) It is a defect that prevents true knowledge; 
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(3) And it is a defect that produces erroneous knowledge. 


In the first case, the Avidya is a defect but as there is 
no any particular role to be played, even merits will 


become demerits in some cases. In the second alternative, 


Avidya, being a defect, may prevent Brahmajnana which is 
true knowledge but not the ViSvapratyaksa. So Avidya 
cannot be-a defect for VigSvapratyaksa and'as it is nota - 
defect it'cannot held to its illusion. In the third case, 
as Avidya or nesclence is untenable, the view that avidya 
produces erroneous knowledge is not correct. Because, 

the knowledge of pot and the Like does not consist of any 
erroneous element, It is not experienced by, perception, 
So there is no scope for Avidya, making something erroneous. 
And further when something is mistaken for something else 
then, only there arises erroneous knowledge, But in the 
knowledge of a pot it is not mistaken for something else, 
So nescience being unreal, cannot be a defect in the know- 
ledge of the things of the world. Hence, there is no 
change for any erroneous experience due to this. 

And further, in the Advaita, the Avidya belongs to 
Brahman and not to any other since Brahman alone is Sat. 
When it is said that the Avidya belongs to Brahman it may 
produce erroneous experience in Brahman but not in souls, 
the matter and means of knowledge like Pramanas, perception 
and others. ‘So Avidya, since being not connected with the 
world, cannot prove unreality of the world. In the Advaita, 
Brahman is declared to be the Adhisthana for pot and other 


objects. And for attributes potness and the like, the very 
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objects become Adhisthana or locus. So the fact that Brahman 
is the locus is given up. And these potness and the like, 
cannot be the erroneous projections of Brahman, 1093 T£ 
Brahman is taken to be the locus for potness then very idea 

_ would be a éndless one. 

The Advaitins hold that the world is unreal because, 

‘ the nescience is the material cause for the world. But 

it is not correct because nescience cannot be the material 
cause ‘for ‘the world. Because, it is‘our stock, experience 
that the objects in the world have respective material 
Causes. E.g. a pot has the earth as its material cause 
sHetereus) mescience need not be fabricated and taken to be 
as material cause. According to the Advaita also, nescience 
is withdrawn at the time of perception of objects pot and 
‘others. That means the nescience in the form of material 
cause is not present at the time of perception. It amounts 
to saying that mud is not present when a pot is perceived. 
That means effect remains without a cause, which is absurd. 
Hence, nescience can never be the material cause for the 


world, ‘And world is not the illusory projection, 1074 


It is’ proved that the objects of the world are real, 
As the objects are real, the attributes of these objects 


are also real, The Advaitins hold that the attributes 
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potness. and-the like, are not real, But this contention is 
not correct. Vadiraja doubts as what is the ground for 
-this negation of attributes? Is it with reference to 
Brahman? If the denial of the attributes is with reference 
to the objects then, the attributes of one object may be 
observed in some other objects as all of them are illusory 
projections, And if the denlal' of the attributes 1s with 
-ceference to Brahman then the very denial will not affect 
the real presence ‘of ebjects. Thus, it proves the reality 
of the attributes of the objects. So potness and the like 
are as real as the very ;objects, As there is no any 
sublation of the experience, these attributes are not at 
all simply ephemeral. Hence, all the attrlbutes such 

as Jati, Guna, Karma and other of the things of the world 


are reai, 1095 


In the Advaita, the means of valid knowledge like 
perception are the products of nescience. And hence, 
their contention is that they are not true in the ultimate 
analysis of Truth, But this is wrong. ‘Because, this 
nesclence is not the material cause for this world. As 
already pointed out earlier, this worid stands unsublated 
to our valid perception, and these means cannot be due to 
nescience, Otherwise the experience of the world must be 


sublated, The argument of the Advaita that there is no 
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real world since there are no means to establish it and 
there are no means since there is nothing to be established, 
involves Anyony agrayadosa. *°7° 


contention and argument of the Advaita would cause the 


Not only that, the very 


negation of the very existence of Brahman, So means 
like perception and the like are not due to nescience, 
Vadiraja argues that the nescience of the Advaita, 
since being beginningless, is to be considered as true, 
As it is beginningless one more nescience need not be 
envisaged for'this nescidnee. When nescience is true, 
how then the means of knowledge be false? Though they 
are taken due to nescience, they are not false, Further, 
just without taking into consideration the beginningless- 
eu Se “umacisieey iz it is argued that nescience is 
unreal ‘then, it cannot be proved by the valid means : 
perception and others that arise out it. Thus, the very 
concept nescience stands baseless. And this cannot 


establish the unreality of the world. 


One more contention'of the Advaita that whatever is 
ArthakrdySkari is Mithys. As there is Arthakriyakaritva 
in the world, it is not reals This contention of the 
Advaita verily denies the practical utility of the things 
"of the world. So Arthakriyakaritva must be taken to be 


\ 
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the prime~base of reality. I£f not then, that amounts to 
saying that thirst can be quenched by mirage. Thirst is 
satisfied when one drinks water and not by mirage. Other 
wise, there should not be any difference between water and 


1097 And acceptance of different degrees of reality 


mirage. 
does not help the Advaita to prove unreality of any kind. 
Difference in the degrees of existence is not the crite= 
rion for unreality and reality but it is the sublation and 


ronesublation that ascertains the unreality and reality. 


Therefore, it is evident that reality is responsible 
for Arthakriyakaritva. The Advaitins, who’ accept Artha~ 
kydyakaritva of the world, have to admit voluntarily the 


1098 me idea of Vyavaharikasatyatva 
of the Advaita does not contribute arthakriyakaritva of 


Satyatva of the world. 


any kind. Because, the very idea of Vyavaharikasatyatva 


is nothing but Asattva or non-existence. And an non- 


existent cannot be ‘arthakriyakardi. Thus, it is proved 
that wherever there is Arthakriyakaritva there is Satyatva 
So the world is real as it is Arthakriyakari. 


This real world is created by Brahman. He being 
sentient, is’the creator of this world. That which is 
insentient and material does have the power of creation. 


Therefore, nescience of the Advaita since being material, 
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Gannot be the creator, It cannot contribute any Arthakriya~ 


karitva to the world. The Bhagavata and authorities works 


declare that Brahman ils the sole Independent creator of 
this world. Hence, the Arthakriyakaritva of the world 2. 
ds due to Brahman. So the reality of the world remains 


unaffected, 


Vadiraja promises that not only parcention and serlp= 
tures establish the yess of the world, even inference 
also establishes the world-reality. she Byiiogiens pots 
and the like are real because there 1s unobstructed contact 
in between eye and those things. Pillar, pitcher and other 
objects are real since those are connected with each other; 


establish the reality of the worla, 1999 


When defectless 
sense organs produce the knowledge, the knowledge must ke 
true. And the objects of this knowledge are also true, 


The verses Nayatva Maya..., ApaSca Praminanti and others 


make it clear that the lord does not create anything 
illusorily. When there is no illusory creation, the 
knowledge, gained, need not be about illusory objects. 
Thus, neither scriptures (#nor inference nor even percep~ 
tion supports the unreality view of the Advaitins, All 


these authorities support the reality of the world,’ 
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TEN ARGUMENTS AGAINST AROPA 
Here Vadiraja summarises the ten arguments that are 


adduced in the ViSvasaurabha for the refutation of Mithya- 


tva or unreality., The arguments are delineated by the way 
of exposing defects in the Advaita contention of Mithyatva 
or unreality. 
Prof. K.T, Pandurangi has succinctly enlisted them as 
follow: < 
"(1) Nowhere in the Sruti the reality of the world 
is denied; 
(2) Nowhere in the Sruti it is stated that the world 
does not exist at all the three times (and merely appears); 
(3) The so-called Advaita Srutis which are supposed 
to imply Mithyatva are Akhandarthabodhaka. Therefore, 


they are not capable of conveying anything more than the 
Akhandartha of Atmaikya. Hence, they do not convey 
Mithyatva of the world; 

(4) The final Brahmaprama«: which is supposed to 
imply Mithyatva of other things is also not capable of 
ie since it is Nirvikalpaka and cannot convey anything 
more than Brahman. 

(5) The attributes Ghatatva etc., are not denied in 
their respective abodes and therefore, their unreality 


cannot be established. 
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(6) The Sabda~pramana is found suitably reinterpreted 


whenever it conflicts with Pratyaksa. Therefore, so-called 
Mithyatva Srutis have to be reinterpreted to conform to 


1 


Pratyaksa that establishes Vigvasatyatva. 
(7) Ekavijnanena sarvavijnana is possible only if 
other things are true. 


(8) There are $ruti passages that directly state Visva- 


satyatva. : ; 

(9) Bropa o£ the world over Brahman cannot be properly 
explained. 

(10) If so called Mithya Srutis have to be honoured 


why not honour the Srutis like Asadeva idam agre asit and 
consider Brahman as Asat? If Asatva Sruti has to be 
suitably reinterpreted, then the so called Muthyatva 


Srutis also have to be reinterpreted to avoid conflict 


with Vigvasatyatvapratyaksa © 


Thus, Vadiraja establishes that it is not possible 
to establish the VigSvamithyatva by any means of knowledge. 
All the means jointly and ultimately declare the Vigévasatyatva. 
Vadiraja humbly acknowledges the credit to Madhva and says 
that it is he who has given these ten arguments to prove 
the reality ef the world refuting the unreality tried to 


“be established by the aAdvaitins. 
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V. PHALASAURABHA 


SRAVANA, MANANA_ AND NIDHIDHYASANA ETC., ARE THE MEANS OF 
LIBERATION 


$ravana, Manana and Nidhidhyasana are the three aids 


of the mind that in course of time, enable the mind to attain 
the Aparoksajhana of the Lord. The contention of the Advaita 
is that the knowledge alone removes nescience, But it is 
untenable, Because, 1f knowledge alone were to remove 
nescience, then, liberation would have been Immediately 

after knowledge. But this does not happen. And moreover, 

if it is said that nescience does not become an obstacle 

to Manovrttijhana, then Brahmasaksatkara, through the mind 
would be for ever, But it never happens, 2104 So to get 
removed the obstacle, sacred hearing etc., are wanted. The 
contention of the Advaita is defectful since it leads to 
Anyonya$rayadosa (mutual dependence) of two types. I£ 
nesclence becomes an obstacle to the mind for BrahmadarSana 
or even if it does not become, the defect of mutual depen- 
dence is inevitable, When nescience is removed, there is 


BrahmadarSana and at BrahmadarSana only nescience can be 


removed. Secondly, if nesclence is not an obstacle then 
there should be always direct vision and if there is direct 
vision always then there cannot be obstacle of nescience, 1102 
So if nescience is accepted then, there cannot be Saksatkara 


and also the release. So the view of the Advaitins that 
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knowledge by its very nature removes nescience and no God's 
grace is required for liberation, is unsound = > 47’ act, 
The God's grace is the only ultimate resort to attain the 
liberation. 


To have the DarSana of the Lord through His grace, 
sacred hearing, repetition and meditation are the three 
aids, with the help of which, mind gains the power to have 


the vision of the Lord. Sravana is the study of scriptures 


in prescribed manner. The study is the understanding of the 


scriptures as determined by Sastras. Manana is an inguiry 


o£ this purport through appropriate reasons. Dhyana is 

the meditation on the auspicious attributes of Lord. These 
three aids are to be put into practice until each leads 

is the next, Mind is the main and prime aid tn realization. 
the mind when obstructed with the obstacle ignorance cannot 
realize the God, The above mentioned three aids become 


prime~sources or means for removing the obstacle of mina, +493 


The one, who undergoes the course of practice of these 
three aids accordingly, becomes a qualified one. God, 
pleased with the meditation of this devotee, will bestow 
His grace upon him, remove the obstacle of ignorance and 


grant His direct vision. He will also grant His Darégana., 


In the $rutigita of the Bhagavata, God is praised as sole 
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competent to remove the ignorance, This obstacle, ignor= 


ance,has two aspects. One is Jivacchadika that conceals 


the nature of the soul and the other Paramacchadika that 
makes the nature of the Lord unknown. God will destroy 
the first and withdraw the second one, He withdraws the 
second one, now and then until the final liberation, 1495 
That is why God is sometimes seen and sometimes not seen 

by such seekers. This will continue until the final libera- 


tion and this state is called Jivanmukti state, If it 4s 


argued that one can attain the liberation by the very nature 
and origin of knowledge also then, there must not be any 
delay in attaining the liberation, By the time ignorance 
with its effects such as Kama, Karma is removed by know- 
ledge, immediately one should attain the liberation. But 
this does not take place, Therefore, God's grace is Iinevit= 
able, Lord is the sole giver of release, At the time of 
attaining the release, Lord will remove both the obstacles 
and disclose His blissful form and make it visible to the 
liberated then forever according to their inherent ability. 
Thus, liberation is strictly under the control of and 


subject to the grace of the Lora, 196 


Another view of the Advaitins, related to this, is 
that sacred hearing is also the direct means to attain the 


direct cognition and hence sacred hearing may also be 
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sufficient to have direct cognition like repetition and 


meditation, +1064 


But this is not correct, Because, hear=- 
ing is not permanent, And moreover, if it is said that 
direct vision is possible just after hearing then, hearing 


alone to. be considered as Sadhana and not the others. But 


in the $ruti, all the three aids $ravana, Manana and Nidhi- 


dhyasana are prescribed as Sadhanas one after another, +1068 


Meditation is presdribed after repetition. Hence, for direct 
' gognition, meditation is’‘the direct Sadhana and not the 
-hearing. With the help of these three aids, mind Cgains 

the direct cognition and then attains the vision of the 

lord, Hearing helps to have the indirect cognition and 

never assists to gain the direct coghition. The statements 
as ‘Pot is G@n the house’ and others cannot be cited as 
examples in respect of the direct vision. Because, at the 
listening of the word Brahman, the direct vision of the Lord 
will not take place, So hearing, though first ald, is not 
the direct means for direct vision. Meditation is the prime 
whereas hearing and repetition are auxilliary to that. 
uo The Sabdapramana or verbal testimony does not lead to 

Girect cognition. The Advaitins hold that testimony leads 

to direct cognition, The stock example quoted in this regard 

is DaSamah Evam asi - ‘You are the tenth person.’ When 


some one counts nine persons. around him and fails to perceive 
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himself as tenth? then another person points out and says 
"You are the tenth person.’ Thus through this statement, 
he gets the direct cognition ~ direct knowledge of himself, 
This is an example wherein testimony leads to direct cogni~- 
tion, On the same ground, the Advaitins argue that the 
statement or expression 'Tat tvam agi’ leads to direct 
cognition. Buc this theory is not correct. In the ins- 
tance given by, them, the testimony or the statement does 
not give the direct knowledge as ‘I am the tenth person.’ 
But ic only removes the distraction of the mind. Then he 
realizes that he is the tenth person. This is Manasajnana. 
The testimony only helped him to draw his attention towards 
himself. And this is not the direct cognition; whereas 
Manasajnana as ‘I am the tenth person’ is the direct cogni- 
tion. Thus, testimony conveys only possible sense always 
,and nothing else. So, the undistracted mind, engaged in the 
meditation of the Lord, will realize Brahman as in the case 


11107 And more- 


of the Manasajnana, ‘I am the tenth person. 
over, a Yogin, who is engaged in deep meditation and whose 
external organs are actionless, has no use of testimony 
through which he can have the direct vision. But it is the 
meditation that helps his mind to have direct cognition and 
then direct vision. So testimony is of no use in Brahma- 


dargana,' Manasa jnhana gets originated without the articula- 


tion of any Sabda. Therefore the view that testimony leads 
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to direct cognition is untenable; Mere listening of the 
word ‘pot’ does not make the pot visible. Thus, the mind 
o£ a Yogin, when deeply immersed in the meditation, will 
produce the direct cognition and help him to_Thave the 


vision of Brahman. In the Sruti, hearing 1s stated first 


then repetition and lastly meditation. Meditation is the 
direct and prime aid that leads to direct cognition and 


direct vision, +498 


_Further, the view of the Advaita has 
no practical application and utility, Because, he, who 
listens to the word ‘food’, cannot have the satisfying 
experience. This experience can be seen in him, who is 
actually taking the food. Thus, it is evident that mere 


1109 


hearing will not cause Brahma~darSana, Since the 


Rdvaitins subseribe to the view of Anvitabhidhana, no state=~ 


ment can lead to Nirvikalpakajfiana. Therefore, testimony 
cannot lead to direct cognition directly. It is the medita- 
tion that leads to direct vision directly by the grace of 
the God, This has the support of Bhagavata and Bhagavad- 
gita. , 


Meditation is the main ald and by this meditation the 
Girt of the mind will be wiped away. The purified mind will 


become the cause of Brahma-darSana. Thus meditation is the 
| illo 


direct means ai} whereas hearing is an indirect one, 
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In this way, Sravapa, Manana and Nidhidhyasana are the 


three aids of mind for Brahma-darSana, Meditation is the 


main. Brahma-darSana is possible only when there is no 


obstacle, In case of obstacle, repeated hearing, repetition 
etc,, are required through which the obstacle could he 


removed. More than this, it is the grace of God that is 


ultimately the ground for direct vision, t+41 It is made 
clear in the Sruti passage Yamevaisa vrnute tena labhyan, ‘1144 


ye ——¢ © es, 


The passage also promises that object of realization is 


Sakara. The view of the realization of Nirakara of the 
Advaitins is baseless and unsound. The God is Sakara having 
CidSnandagariea (form of knowledge and bliss), This form 
of God is realized in the liberation by all the liberated 
souls, The liberated souls are also having the form of 


knowledge and bliss. 


DVESA, KAMA, BHAYA AND OTHERS ARE NOT MEANS OF LIBERATION 
So far it is said that direct cognition, originated 


é 


from hearing and others leads to liberation. Bhakti is 


the primemaid to secure the grace of the lofd. This devo- 
tion leads to release through the God's grace, Thus, know- 
ledge, devotion and ochers are the steps for liberation. 


Haribhakti and others are not demerits (Dosas) but they are 


the very requisites and praise worthy steps for liberation. 


This devotion in the lord originates’ from instant hearing 


and the like, 1442 
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But, however, in the Bhagavata, the verse running 


Gopyah kamat bhayat kathso dvesat caidyadayo nypap? +224 


appears as if stating the Kama, Bhaya, Dvesa and others 
are the means of iiberation. But it is not the real 
import of the verse, Really speaking, it was not the 
Kama and the like, mentioned above that led to liberation 
but it is the Bhakti that enabled them to gain the grace 
of the Lord and to attain the liberation, E.g. Sigupala, 
who was Dyarapalaka in Vaikuntha and who was of pure 
nature, was made to come down to the earth due to curse, 
It was the curse that made him to entertain Dvesa with the 
‘Lord, When the effect of curse was. removed, he with pure 
devotion, secured the grace of the Lord and attained the 
paisage:. In the Brahmasutra, Vedavyadsa has determined 


that Bhakti graced with Jhana, is the sole means of libera~ 


tion, The $ruti-Nanyah panthah vidyate ayanaya'+125 


States the same. 


‘also 


t 


So $ravana, Manana, Dhyana, Saksatkara, Bhakti and 
1113 


Prasada are the steps for liberation, 


Referring to the import of the Sruti passage, Yada 


pasyah pagyate..., Vadiraja promises that this passage 


declares the realization of Sakara and Saguna Brahman. So 


it is eviderit that realization of Sakara and Sagupa Brahman 
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is the only means for attaining liberation and not the know~ 
ledge of identity of attributeless and formless Brahman. 

The term Sdmyain in the Sruti does not mean equality but 

it means proximity, So it is evident that true devotion 

is the means of liberation, | 


5 


PROCESS OF LIBERATION 


In the last and fourth Adhyaya (chapter) of the 
Brahmasutra (Phaladhyaya), Utkranti, Marga, Gamya and Bhoga 
are described, The qualified aspirant, seeker at the gain 
of direct knowledge (direct vision of God) in a particular 
life, goes cut of his material body through Brahmanadi. 
Then he goes to the world of Brahma through the path of 
Arcis ete. There he’ lives until the’ Brahma completes his 
hundred years. This, a period of hundred years of Brahma, 


is called Para, The qualified souls’ after at the gain of 


i. 


direct knowledge come to this place. and living in this 


Place is called the state of Jivanmukti, for they have not 


yet attained the final liberation, On the {completion of 
hundredth year of Brahma, all the souks qualifiea for 
liberation and staying in Brahmaloka, will move out with 
Brahma. This is called, Mahapralaya or final annihilation. 
All these souls will attain the liberation along with that 


Brahma, 2144 


& 
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The Brahma conducts all the qualified souls with him 
to the river Viraja. This river is Aprakrta, non-material 
(that means it does,contain the material element = water). 
Tt is free from Sattva, Hajas and Tamas and is only Cid~ 
gUpa. And it is also Laksmyatmaka. All the souls led by 
Brahma are. made to take both thareny, which they get their 
Lifgasariras or subtle bodies destroyed. Then they join 


the souls already liberated and staying in the three abodes 


of Lord Visnu, $vetadvipa, Anantasana and Vaikuntha. Then, 
‘they together with already liberated ones, move into the 
belly of Lord Vasudeva. This state ls called Parantakala, 
Paramamokga, Brahbmalaya and also Mahapralaya. And at the 
end of the Kalpas or ages the fire of annihilation, emanated 
£rom the mouth of Sahkarsana burns down the entire creation. 
Then the Samvartaka clouds, showering heavy rains wash away 
every thing. The water will be made dried by Tejas which 
will be in turn extinguished by Vayu. Vayu merges into 
Akaga (ether) and that merges into Ahahkara. And Ahahkara 


merges into Mahat and that in Prakrti.. And so far as 


\ 


Prakrti is concerned it does not merge into anything else. 


It being the primal cause and matter, is eternal like God. 


In this state it remains in minute form. 1115 


gaa 


REFUTATION OF THE *SARVANASA' VIEW OF THE ADVAITINS 

The process of Pralaya or-annihilation as stated above 
‘Gleatly indicates that nothing is completely destroyed. The 
Advaitins hold that this world is the product of Ajnana or 
nescience, And it will be destroyed by the knowledge. Thus, 
they consider the right knowledge as the cause of destruc 
tion, But -this view is baseless, Nothing ls totally des-~ 
troyed by the right knowledge. The unreality of this world 
will not take place by knowledge, Even in annihilation, 
only created things (effects) will be destroyed and not the 


~ original or primal cause. : 


And moreover, a wise will not get the things destroyed 
by his knowledge. So the view of complete destruction is 
nowhere found. When things perish, they leave behind their 
causes, When these causes perish, they again leave their 


subtle causes, +146 


This process continues and ultimately 
leads to the survival of Prakrti or primal matter (primal 
material cause), There is no such thing that undergoes 


complete destruction, t17 


And, one cannot say that chere 
is destruction of all destruction, because destruction 
itsel£ is undestructible. So by all means, total annihi-~ 


_ dation is impossible, The very expression as Sarvanaga 


is wrong. Because, even according to the Advaita, Brahman 


is real and Avina$i - undestructible. 


If it is admitted that, other than Brahman, everything 


gets destroyed, then, Jiva, different from Brahman, will al 


have to be destroyed, If difference between Brahman and 
the soul is taken to be unreal, then the Advaita cannot 
yefer to world as separate from Brahman and liable for 
destruction. . And if the destruction of real things is 
admitted then, the destruction of Jiva,his characteristics 
and also of other eternal things, may also take place, 
Thus, the acceptance of the destruction of real things, 

- definitely and ultimately leads to the destruction of 
Brahman, as It being real. Therefore, complete destruction 


1118 


is imppssible. That which is eternal, real, subtle 


and is under Lord's control, is undestructible. 
Thus, after having refuted the view of total destruc- 
tion of the Advaita, Vadiraja diverts his attention to the 


‘Sarvanaga view of Tarkikas. According to them, everything 


originated with Adrsta or unseen cause or power, perishes 
‘completely and also there is no re=creation, Thus, this 
is a very strange view, Because, at the end of each age, 
the created world perishes and again it is going to be 
oreated at the beginning of next age. This is happening 
since time immemorial, Here, only effect (Karya-world) is 
going to be perished and not its prime -cause which is 


Adrs 


gum 


» If it is held that Adrsta too perishes, then there 
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would not be any re~creation. So adrsta which is prime 


cause will not perish whereas it becomes the cause of 


re-creation, So the Sarvana$a view of the Advaita and of 


the Tarkika is baseless and untenable, The Sruti declares 
6 
that, God creates the world as in past. This disproves 


the very fact of Sarvana$a or total destruction, 


, 
~ 


LIBERATION IS THE ATTAINMENT OF THE’ ABODE OF LORD VISNU 


i 


‘In this context, the Advaita view of liberation is 
yefuted, The Advaita holds that liberation is the gain or 
attainment of identity (Atmaikya). But Vadiraja says that 
identity ‘cannot be the liberation, According to him, it 
is the attainment of highest place, If the view of identity © 
is admitted, then the very aonaent Sepseakion of attaining 
‘highest place, would be futile. The highest place is the 
abode of Lord Visnu. It is also called Vaikuntha. ‘The 
Liberated souls, attaining this highest abode of Lord Visnu, 


enjoy their inherent bliss. There, they will have the 


. Wision of God always. That place is away from the Tamas, 


it is ever illumlnous. It is the place, after attaining 
which, one will not come back to transmigration. It is 


the state of £inal release, t41° 


This state of liberation is not the state of Jivanmukti. 


But it is other and superior to that. In the Bhagavata, 
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“Lord Krsna says that the.worlds, upto Brahmaloka, (Satyaloka) 
are subject to rebirth whereas his abode Vaikuntha, attain- 
ment of which will not cause any rebirth. So the liberation 
is the attainment of close proximity with the Lord, it is 


the attainment of the lotus=-feet of Him, or it may also be 
explained as (dwelling in the abode of the Lora, 1420 $veta~ 
Gvipa, Anantasana and Vaikuntha are the three abodes of the 


Lord, and attainment o£ these is the liberation, 


- 
t 


| Then, the question may be raised as to whether, like 
the created world, the abode of the Lord is subject to the 
process of creation ‘and ‘destruction, Vadiraja says that 
in the description of the creation and destruction, Lord's 
abode is nét included. ‘This shows that, Lord's abode is not 


iat whereas all other 


subjected to creation and destruction, 
worlds such as Satyaloka and others are subjected to the 


“process of creation and destruction. 


The god Mukhyavayu conducts the qualified souls, who 
have fulfilled the preseribed course sadhana, to the lord 
and recomménds for the attainment of the release. The 
Chandogyopanisad also states that, the qualified souls, 
after Clattaining the release, will not come back, It is 
the abode of the Lord which is totally free from the defects 
of Sahsara (transmigration). Hence, the attainment of 
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release is not possible, With unworthy means. It is 
similar to the Lord so far as defectless nature is concerned, 


Like the Lord, it is also free from birth, death and the 


like, “It is Cetanatmaka (sentient) and pervasive. The 


Vows 


Lord is the sovereign king of this, 


If the release the attainment of another and highest 
world is not admitted, then the prescription of the course 
(Sadhana) and the path of Arcis etc,, would be useless. 


In fact, Arcis etc., is the path of attainment of release 


a ‘ 


and release is the gain of the abode of the lord. 


The above explained opinion disregards the views that 
instant ascending is the release and attainment of the 
Brahmatva is ‘the release. Because, as Brahman is all- 


’ 4 


pervasive, there cannot be either the movement of ascending 


or the process of. attainment of Brahmatva. Because, 


Brahman Oils supreme and distinct. So there cannot be the 


galn of Brahmatva. 


Here, it is acclaimed that, knowledge (devotion- 


Bhakti) is the prime means of attaining this final release, 


Bhakti involves the relation of servant and served between 


devotee and the Lord. And this proves the difference 


between the Lord and the soul even in release. As there 
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lies difference in release, there is also gradation in 


release among liberatéd souls, 1422 


The Bhagavadgita describes the state (place) of release 
as that, where the sun shines not the moon does not illumi-~ 
nate, and even the fire burns not it. After attaining once, 
the liberated will not return to transmigration. And that 
is the highest abode of the tord. 1423 ana this release 
is not merely the destruction or removal of displeasure as 
Tarkikas contend, but it is the state of experiencing the 


bliss and blissful knowledge. 


In Parantakala, that is at the end of the age, Brahma, 


taking the three typed Jivas, enters into the belly of the 
Lord. Then alongwith Satvikas he takes both in the Viraja 
river, This river is o£ the nature of godess Laksmi. This 
river discriminates as to who is liberated and who is not. 
It is free from material elements and effects. It is 
Aprakrta (spiritual). It is the destroyer of transmigra- 
tion, All those souls, after bath, get their Lifgagarira 
(subtle body) shattered and then enshine with their bliss- 
ful nature, Then Brahma, getting deeply immersed in the 
experience of bliss of Dhyana (contemplation) for hundred 
years, gets the nature manifested, along with his retinue 


like past liberated Brahmas and experiences the bliss in 
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swelling. The removal of subtle body and also manifestation 
of the blissful nature is called Sarupya release. And others, 
Salokya, Samipya and Sayujya take place according to the 
eligibility of the liberated souls, In the release, the 
forms that the liberated souls assume, are not of Prakrti 


(matter), So there is no question of rebirth, 


The Sadhanas or the means for attaining such release 
are presoribad in Ssestean and they are the knowledge of 
‘a@ifference between the Lord and the soul, performance of 
deeds without aiming at fruit or result and absence of 
feeling of Svatantrya (independence) in the souls, Among 
these, the Knowleage of digserence and devotion are primary 
and Nigkamakarmanusthana or performance of the deeds without 
the feeling-of attachment, is the secondary. All the 
liberated souls, including Brahma, have no rebirth, 


The (qualified souls, though relieved of prarabdha 
karma cannot attain release independently at their own will. 
Only with Brahma, they can attain it. And in some cases 
they are supposed to undergo and experience the effects of 
Prarabdhakarma knowingly or unknowingly. And after the 
bath in Viraja, there will not be any Prarabdhakarma. The 


eligible souls attain the final release during Parantakala 
1124 


or at the end of final annihilation. 
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ABSENCE OF AIKYA AND _SARVAMOKSA; SAKARATVA AND TARATAMYA 
TO_MUKTAS 


As there are three types of souls, all of them will 
not attain the liberation, — As already stated, only Satvikas 


attain the liberation, In this context, Vadiraja literally 


deals with two Sruti passages, $rnvevira ugramugram,..1124A 


1124B 


and Para purvesam... The import of these passages is 


that the lore sends the Asuras to the darkness (esis) and 


Satvikas ‘auch as gods and etiiecs to Vaikuptha release -abode 
of bliss. He ne? the sStvikas to enjoy the pleasures 
thereof, So far as Rajasas or middle one are concerned, 
till hey are hs of the bihgadeha or subtle body, 
hey go to heaven and hell -.and will have the mixed exper~ 
dence, When that subtle body of them is destroyed, they 
are given the state of mixed experience of pleasures and 
displeasures. Thus, without change and without fail, diffe 
erent souls will have different etates and different goals 
to be attained, And the lord, being supreme surpasses all 
‘these, Moreover, He is described as eternally liberated 

" (Nityamukta). So there cannot be any identity between 

the Lord and souls., Further, as different souls attain 
different states, there cannot be release of bliss to 
a Even the «qualified do not attain the release 
themselves, They seek the grace of the Lord. So how can 


there be identity between the Lord and the souls? The Srutl, 
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1125A states that the Lord never likes and 


Yedha manadvit... 
tolerates the identity and @qmiality. When such is the case, 


the question of attaining the Brahmatva (identity) is gone 
1126 


afar In the Bhagavata, it is made clear that the 

engagement in Pravrttikarma in case of Asuras, will not 
enable them’to attain upliftment, Thus, both the Sruti 
and the ‘Soptd declare that Asuras wlll never attain the 


release (Sazvamokea) is impossible one. “In the Bhagavadgita 


dias Lord Krsna makes it clear that, those, who hate Him, 
whe do not tolerate His supremacy, who try and hankerfer 
identity, will roam in unworthy births and at the end, 
without attaining the tard) will fall in the deep darkness, 
in the case of Jaya, Vijaya and others, who hated the Lord 
due to the curse,: this cannot be ‘appiied: Their hatred is 
temporary. As long as’ there had been the effect of curse, 
they opposed Lord and did mischiefs, By the time, the 
curse was dispelled, they assumed their original Satvika 
form and were blessed with release by the Lord through His 
grace. ’ | 

The liberated souls are infinite in number. Among 
them there are some, who attained the release early and 
others dater. — Some are released together and hence are 
Galled Jhatis and others Ajfiatis. All the released are 


t 


affectionate. and intimate each other. They are like close 


y 
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friends, In respect of knowledge and the like, they are not 
-even or equal. There is gradation, The gradation hinted 
here is always with difference. They are not distinct 

from their pure and blissful nature. All the organs are 

of the nature of knowledge and bliss, All are graced with 
beauti£ul and charming forms. So in release, the auesticn 
of formlessness, (Nixakarata) does not arise, The Sruti 


passage, Te ha nakam mahimanah.. "+264 


makes it clear that 
they fiourish and enshine with their own greatness. All 
o£, them dwell in and enjoy the pleasures of various kinds. 
They. do not have any displeasure, Approaching the Lord, 
they get manifested their blissful nature and enjoy in 
different places. 


r 


There is gradation even in the enjoyment of the rele- 
ased. It is because of the difference in their inherent 
eternal ability and also in respect of spiritual efforts 


of each released soul. Therefore, the Sruti, enunciates 


the Anandataratamya or gradation in the enjoyment of bliss 


of the liberated, “127 


I£ this gradation is not admitted, 
then the doubts related to the difference with regard to 
the efforts and the like, cannot be cleared off. And it 

is not logically sound to view that same result will take 
place with different efforts. Ananda-mimahsa in the 
taittiriya Sruti deals with the Svarupananda (natural bliss) 


é 
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with gradation, Therefore, the gradation, declared ln the 
$ruti, with regard to bliss, is related to release, Thus, 
even in the release, there is gradation and it cannot be 


ruled out, The passage Yato vaco nivartante,..1?27A 


acclaims the infinite bliss of the Lord which is the very 
nature of Him. In the same gontext, passages that deal 
with the enjoyment of bliss of different liberated souls, 
are also seen. So, it is clear that, entire context of 
that Sruti refers to Svarlpananda or natural bliss and not 


any other type, 1428 


As the Sruti (knowledge of Sruti) ensures the feeling 


of detachment towards mundane pleasures and initiates the 
souls for upliftment, it is clear that the Sruti does not 
talk of anything about mundane pleasures and other things 
in this context. In the state of Sahsara, the natural 
bliss is unknown and not experienced, seeders the 
explanation of natural bliss with gradation, seen in the 


Sruti, is related with liberation and not with transmigra- 


tion, Manugananda, described in the Sruti, is not of the 
embodied souls, since they have pleasure for some time and 
displeasure for some time. They do not enjoy instant bliss. 
I£ blissful nature is denied in the case of liberated souls, 
then that would be the release of Tarkikas, since according 


_ to them release is the state of absence of displeasure, 


493 


it does not entertain any pleasure, Therefore, gradation 
in the enjoyment of bliss, is to be accepted. And this 
gradation never entertains the possibility of Aikya but it 


proves difference evidently, +429 


Since, in transmigration, pleasure is not permanent 


and is mixed with displeasure, gradation @annot be deter- 


mined ultimately. The degree in the enjoyment of pleasure, 


? 


in Satsara, varies from time to time,place to place and 


£rom situation to situation. Whereas this variation does 


not occurs in the release, In the release, gradation is 


an ever established entity. Gradation in bliss, exists on 


| account of the graded and different means of enjoyment. 


Without taking into account the difference in the means of 


enjoyment, reference of gradation would be meaningless and 


1130 


baseless. And this gradation asserts the mutual differ- 


ence among souls and difference with the Lord even in the 
release, +451 Thus, gradation is: proved through Yukti, 
Sruti and Smrti. Yukti (reason) is as there is graded 
—_—ee lll Oe Oe 


difference in the means, the same must he there in results, 


whe me 


There are some statements such as Mama sadharmya~ 
magatah...t2344 and others, that apparently give the sense 
of equality. But it is to be understood in the sense as 


free from or absence of displeasure and other mundane defects. 
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So eqnality is impossible and gradation is inevitable. Even 


the Lord cannot undo it or change it, 


INTERPRETATION OF THE $RUTI PASSAGES YATRATVASYA... AND 
OTHERS AND THE REFUTATION OF ADVITIVATVAPRAPTI 

The idea of the Advaitins that liberation is attaining 
the state of being alone (loneliness ) is impracticable and 
ineenebie. When man is alone, he is not happy. A preceptor, 
a pupil, a beast, or a crow always long for the company 
o£ others, to be happy. “The jioneliness does not ensure 
any happiness. Even in the practical life, every one tries 
to get something other better as he is not at ali happy 
with Csingle possession. When an article is lost, he hankers 
for another, If living house is burnt away, demands for 
a new one. So when all this is taken into account, it 
proves beyond doubt that to be alone or loneliness is no~ 
where found and preferred to, Thus the iiberation is the 
form of Advitiyatvaprapti or loneliness as the Advaitins 
contend, is impossible. It is described that the liberated 
delight with thelr companions, If they were to be alone 
then, living in the company of others and also blissful 
enjoyments, are all impossible. If Atman is admitted as 
only one, then there is no possibility of any functions and 
dealings. Moreover, this Atmaikya view will be against 


the Sruti passages such as Tatkena kam pagyet.., 1t34A 
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T£ the aadvitiyatva view is accepted then the liberation 
cannot be claimed as Purugartha or prime goal to be attained. 
Therefore, as there is the presence of different souls and 
manifold objects (duality) in Sathsara in the same way, even 
in the release, duality is to be accepted inevitably. So 
there are infinite liberated souls having blissful forms 


and also there are infinite means of enjoyments. 


AThe eaeeies Jateadves temive bhavati..., Sarvamatmai~ 
vaphiit., 74372 and share never state any identity but 
declare the difference, The liberated do have: the blissful 
forms with blissful organs. Tz this is not accepted then 
the very fact of their enjoyment is impossible. 


/1131¢ 


The PReeaIoe Na pretya $ anjha asti” does not negate 


the Svartipa fina or innate knowledge in case of liberated, 


It only denies Prakrtajhana or material knowledge. This 


ascertains that, the liberation is not Prakrti or matter, 
but it is Aprakrta or spiritual, Hence Prakrtajhana or 


material knowledge cannot be there in the release, 


sphGe 1131D is 


The passage, Yatratvasya sarvamatmaiva 
interpreted as, in‘transmigration, the soul, with its mind 
associated with so many things, concentrates on and deals 


with them. But in the state of release, this will not happen, 
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The liberated concentrates as only one,’ ' That is ‘the Lord, 
There is no. second, in the sense that the Lord is the main 
object of his concentration, It does not negate the pre= 
sence of other things. This passage also does not support 
the attainment of loneliness of the Advaita, Or it may 
also be meant that the passage describes the state of a 
Yogin. The Yogin, sitting ina serene and secret place, 


meditates as God. At that time, except God, nothing is 


the object of his meditation, In the Sahsara, organs of 


‘the body, are different, whereas. in the release, all the 
organs are the part and Sarced of the very nature of liberated, 
In the release, all the organs are concentrated on God, 

Why only in the release, such type of deep concentration 

is seen even in this world on some occasions, A person, 
engaged in the dice game and a dancer in dancing have no 
attention towards something other than that. When this is 

the position of a person in the Sahsara, the released, 

getting deeply engaged in concentration, will never see 


and know something other than the God, 


In the Sahisara, there are two entities, one is soul 
' (sentient) and another is matter (insentient), And this 
‘soul Lives always apreciated with matter. So the body has 
the character of Dvittva (epancusion of both the sentiency 


and insentiency). In the release, as there is no any 


A aes el) eee 
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matter (insentient), there lies only spiritual or Aprakrta 


body. The whole form is of the very nature of the Cetana. 


All sorts of enjoyments take place with the help of Svaru- 
pendriyas or blissful organs. Thus, it is to be noted that 
the passage states the manifestation of the very nature 


o£ the liberatea, 1152 


The passages, Paramam samyamupaiti..., Saha Brahmapa 


vipagcita..., Paramjyotirupasahkramya..., Etamanna maya~ 
matmanamupasafikramats,.. 11524 


as a fruit or result of knowledge. These passages do not 


and others describe the releags 


refer to any identity. They also not deal with any sheath 


(Ko$a) but mainly aim at Paramatman, since they appear 


in the part (Prakarana) that explains the state of release, +453 


oan 


The passage Yatra dvaitamiva bhavati... refers to 
either Aparoksa jnani or released. It describes the two 
states such as Jagrt and Sugupti. Vadiraja opines that 
whatever may be the reference but' it does not talk of any 
Advitiyatva. The passage, Yatra tvasya sarvamatmaivabhut 
describes the state of deep sleep or Susupti. In Jagrt 
or awakening state, Bhedavyavahara is experienced distinctly. 
But in the state of deep sleep, on account of deep sleep 
or concentration, the soul is almost inactive and the God 


alone is active. Therefore, that wise Yogin or released 
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is unaware of the external affairs of the world. The present 
1133A 
passage as well as the passage, Paraavyaaye sarva ekIbhavanti... 


promise and state that all.the organs of: the released deeply 


concentrate on Lord, In this way no Sruti talks of any 


identity between Brahman and the gou, 1454 


as Sruti 
appears in and deals with the context of release, it aims 
at explaning the effect or result of release, In the state 
ef “liberation there i no darkness in the form of Ajnana. 
Tere are no merit (punya) and sin (Papa). There is enjoy- 
ment of all pleasures am also manifestation of blissful 


nature, Vadiraja says thas this is not possible in the 


State of Fivanmukts. Because, a Jivanmukta may have no 


effects of Pupya and Papa, but as he is still living in 
this world with the same body, ne has no privilege to 
enjoy to the desired objects unlike a released one, Other-= 
wise the gods (sivanmuktas ) would not have churned the 
milky-ocean for nector, The above passage refers to final 
release of four kinds ane states that the attainment of 
Mite will not cause — rebirth (Samsara). 


The passage, Sarvan kaman samagnute.., 1944 


is inter=- 
preted by the Advaitins as, Mukta attaining the identity 
with Brahman enjoys-all the pleasures, So there is no 
individual pleasure for finally liberated. It is there 
only auring Jivanmukta state, But this is wrong. Because, 


the particle ‘Saha’ in the passage gives the sense of 


sameness of time and not the identity, In Sathsara as 
objects of enjoyment vary from being to being, in the state 
o£ eeieuse also, they differ from one released soul to 
another. So individual enjoyment of pleasures too prevails 
in the release. So the interpretation of the passage is 
as, finally released souls enjoy pleasures with Brahma 
(fourefaced) in the abode of the Lord. 

Difference between the soul and supreme soul (Brahman) 
is pertinent even in the rélease, Thus all passages aim 


at and declare the difference and not the identity or 


| AdyitTyatva, 145 


As king is different and does not intend to consider 
or treat the arrested as equal to him, the God too, who is 
the Lord of liberated as well as unliberated, does not 
wish the souls to be equated with him. Although, finally 
liberated are graced with similar form (Sarupya), they are 
not given the Srivatsa and other ornaments that are Laksmya- 
tmaka. So, even the released souls remain as servants of 
‘the Lord. The Lord, although graceful and affectionate 
towards His: devotees, does not offer’ self-identiry like a 
king, though pleased with, will not give his wife to 
anybody . “236 Therefore, it is evident that the release is 


not the attainment of Advitiyatva. . The passages do not 
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refer to Atmaikya or Advitiyatya but aim at difference in 
all respects. 


VAIKUNTHA IS LAKSMYATMAKA 


Vaikuntha or the abode of the Lord is free from mate- 


vial elements. (Prakrta elements), It is spiritual, The 


Bhagavata verse, Na yatra maya kimutSpare.. 1436 states 


that in the abode of the Lord, there is no Maya and lts 
effects, In fact, it is godess Lakgmi who constitutes 
lord's abode. Therefore, it is called Laksmyatmaka. Godess 
Laksmi is eternally liberated, Even in final annihilation, 
she will not: get perished, The God, who is eternally 
liberated, ‘is the Lord of that abode, It does not mean 
that, only the abode Vaikungha is spiritual, but, all the 
three (Vaikintha, Anantasana ,and Svetadvipa) are spiritual 


?o © seam 


and are of the forms of Laksmi, The Sribhag (portion) in 
all the three abddes of the Lord, is imperishable, even 
auiring the annihilation. Whereas, other two parts, namely, 
Bhubhaga and Durgabhaga are subject to destruction during 
annihilation! +34 The abodes of the Lord are crowded with 
released souls, Not only the abodes are spiritual but, 

the things available there are also spiritual. Vadiraja 
mentions that the abodes of Brahma, Rudra and of other 
gods are the products of material elements. (No doubt, the 


abodes of Brahma and others, unlike the human, consist of 


® 
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more Sattva element of the matter (Prakrti). Even then they 
are not of the nature of sentiency and are also not the 
abodes of released), But the abodes of the Lord, since 
being spiritual, are superior to them. Vadiraja says that 
not only the- abode but also the Lord, That means, the Lord 
is superior to all other gods; Not only the Lord, but 

also His wife, godess Lakgmi_ is superior to those gods, 

In the abodes of the Lord, only those, who are finally 
released, live and they are always, ardent and devoted to 


the Lord, Although released are experiencing blissful 


_ enjoyments, they are lords of nothing, Although graced 


with four arms and the like, they are not capable to enjoy 
{ 

the doership er creatorship of anything, They are similar 

to the God- only in respect of explicit form but not in any 


other respects, 1438 


t 


The released souls are not born during the next world 


, @reation and are not perished at the time of world destruc- 


tion (Pralaya). - They do not have any birth, death and the 


_dike. They have the form of knowledge and bliss, Since 


having blissful form, they enjoy only bliss. On this basis, 


the souls are broadly classified as released and unreleased, 


And among unreleased, there are three types, Sattvika, Rajasa 


and Tamasa. And it is held that only Sattvikas are entitled 


to attain the- release, +99 
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THE LORD'S ABODE IS NOT EMPTY 

As already mentioned, the Lord's abode is not’ empty, 
since being crowded with Pelessad souls, Vadiraja wants 
to state that it is not only the released souls that dwell 
there but the means of their enjoyments are also present 
there, Even they are also spiritual, Vadiraja argues 
that wien the things, product of matter and present in 
the heaven and other worlds, are being worshipped and 
coveted by one all, then what to state about the means of 
blissful.enjoyments of the released in Lord's abode, 
Further, it is not that only the human beings are liber- 
ated and enjoy in release, Even birds, animals and other 
are also found in the release with innate, original and 


blissful form, 


The Lord’s abode, being spiritual, is superior to 
ether abodes of gods., There is no mixed Cexperience of 
pain and pleasure here. The released souls are not either 
identical or equal to each other or with the eternally 
released God, They are different with gradation. This 
gradation is an account of the difference in the enjoyment 
of bliss and this absolutely depends on there innate and 


eternal nature, ++4° 
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INTERPRETATION OF THE SRUTI, RUpAM RUPAM PRATIRUPO BHABHUVA!+40A 


This Sruti passage proves the possibility of the 


difference in the nature of the souls, The nature of the 
souls is not unlform and o£ same kind. The passage refers 
to released souls, stating that each and every liberated 


soul is the Pratibinhba or reflection of one or another 


form of God who is reflective, It does not mean that the 
embodied soul is not the reflection of God, Vadiraja assures 
that the selavion of reflective and reflection is truely 
realized at the time of release and not in the state of 
Safisara. The Lord is glorified as Pururupa, that means 

He is endowed with infinite forms, All the liberated souls 


are reflections to Him 


‘In this passage, the Lord is praised as. Indra, that 
means He is endowed with eternal supreme unlimited trea- 
sure or wealth. This term does not refer to Indra, who 
heads the heaven, since his treasure is not (eternal and 
it is Limited, All the forms of the Lord get manifested 
‘through his special power. They are not the products of 


any Karma, The term Maya in the passage is taken to mean 


‘an unthinkable, unlimited eternal supreme power of the 
lord, But it never gives the sense of Advaita concept 
of Maya. The Lord takes a number of forms through this 
special power of His own, As the forms of the Lord and 
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also the souls are infinite each and every soul becomes 


the reflection of one or another Biba form of God. The 
realization of respective Bihba~fomn of the Lord is the 
prime means of £4inal release, Vadiraja stresses the 
point that though the forms of the Lord are infinite, 
they are identical, whereas the souls, although reflec- 
tions, are neither identical each other nor with God, 

_ They are distinct, Thus, the passage proves the variety 
and difference in the nature of the souls and also the 


relation o£ reflective and reflectea, 124+ 


u 


The Qualified souls attain the release only when they 
1142 


realize the respective Bihba form of the Lord, The 
passage Tadasya rupasya praticaksanaya.../*424 refers to 


both soul and Supreme soul (Lord), One is seer and 
"another is seen (seeable), Thus, the ultimate reality 
‘of these forms is’ evident. The term Maya in the above 
passage aims at and refers to the greatness of the Lord. 
Hence, it cannot be understood as the Maya of the Advaita 


concept, which is ultimately unreal. 


‘ 


The passage also promises that there is no Maya 
(d1lusion) in the release. There, everything is spiritual. 
The objects of enjoyments, though utilized, will not come 
to an end. They se eternal and real, All this is possible 


u 


by the Lord through His special power, This power of the 
lord makes everything possible that normally looks diffi- 
cult and impossible, When this is ‘€H6 case, there cannot 
be the talk of either identity or of attributelessness of 
the Lord, Though, the lord is Omniscient, Omnipotent, He 
will not mind Himself to make possible what is impossible, 
Because, whatever is absolutely impossible is, nothing but 
vinvalid, He will: never utilize His special power for such 
invalid destructive and unworthy purpose, Because, the 
Lord is not intended to achieve self-destruction for, the 
very idea of identity destroys supremacy and the view of 
attributelessness disproves the very special power, So, 
the idea of mutual identity, identity wlth the Lord, attain 
ment of the Advitiyatva, declaration of the view of form- 
lessness and attributelessness etc,, are all baseless and 


invalid, Therefore, there is neither Maya (illusion) nor 
1143 


its effects in the abode of the Lord (release). 
Thus, the release is not the state of either identity 

or of emptiness. It is the state of experiencing one's 

own bliss by the grace of the Lord. It is spiritual, 

extra-ordinary and crowded with infinite number of liberated 

souls. And there lies absolute difference in between souls 

and the Lord. This difference is called ViSesa which is 


1144 


possible by the very nature of all. And this ViSesa 


416 


nature helps to realize the difference in between souls and 


the Lord, 


In the Advaita, as release is devoid of all distinc- 
tions, the very fact of enjoyment is not possible, Accord= 
ing to the Advaita, there remains nothing for enjoyment 


and the dike. So release accordingly would be nothing but 


a Stnyamoksa; 


So the liberation which is real and difference-based 
is the only release attaining which one will not have the 
experience of any displeasure and will not come back to 


transmigration. 


The ViSesa, referred to above, is the peculiar and 
individual nature of each entity that establishes the 
difference mutually. Vigesa is there in the lord, it is 
also there in the Svarupadeha of the Liberated souls. The 
vigesas, present in the souls, are controlled by the VisSesa 


‘of the Lora, 1245 


The very fact proves the difference between the Lord 
and other liberated souls, The lord is eternally liberated 
and others attain the release, only when they £ful£il the 


prescribed course of Sadhana and gain the grace of the Lord. 
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The Lord is the ultimate resort and support to all, includ- 
ing released, and hence, He is acclaimed as Superior to and 


Supreme, 1146 


INTERPRETATION OF THE SRUTI PASSAGE DVITIYAD VAI BHAYAM 
BHAVATI* +464 
The above passage does not deny the existence of other 
entities, Ahd it (Talse does not convey the identity. 
Advaitins contend that this passage negates the existence 
of the entity other than Brahman, But this is not correct. 
11463 


As this passage comes in the context of Ekaki na ramate, 


it cannot deny the presence of other things. 


Vadiraja understands and interprets the passage in 
different ways without spoiling the significance and 
beauty of the context, Here the term Dyitlya, according 
to Vadiraja, gives a good number of meanings, One may be 


afraid of second AgSrama (stage of life) as being householder 


since it leads to mixed experience by making him to get 
involved in Sahsara. One may be afraid of the second 


among the two Punya or merit and Papa or sin, Men are 

supposed to be afraid of the second among the company of 
the good and the bad. They may also be afraid of second 
world that is secular world, Here first is the abode of 


the Lord. They are afraid of the second world since it 
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is also the cause of rebirth, Thus, the passage states 
that the Lord, who is the source of spiritual delight and 
enlightenment, is not the cause of any fear. It is the 
worship of the Lord with pure devotion that enables to 


gain His grace and attain the liberation, 147 


| If this meaning is not admitted then the very import 
of the passage becomes contradictory and also opposes the 
import of other passages of the same context. And it will 
not help even for Advaitins in proving identity etc. Because, 
the world consists ef both sentient and insentient things. 
“And according to the Advaita, the insentient world is 
unreal, I£ identity is to be held and admitted then, 
Brahman too, since being compared with the second (world), 
will become Mithya. And this type of identity stands 
sublated by the reason. Thus, the passage will not convey 
the sanee of identity. So Vadiraja opines that, the sense 


of identity and absence of other entities, cause fear. 


Therefore, the correct import of the passage is that, 
one has to cultivate and develop the feeling of detachment 
towards this world of sorrow. This world is second. He, 
who admires and oete immersed in this, has fear from this. 

So a qualified teacher, desirous of attaining the liberation, 
should give up the feeling o£ attachment. If this is 
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given up, then’ there is no fear from it. Hence, this 
passage has nothing to do either with identity or with the 
non-existence of the second entity. It precisely relates 
the necessary and required steps for attaining the rele- 


ase, 248 


THE $RUTI PASSAGES ARE NOT AKHANDARTHAPARA 
The contention of the Advaita is that the passages 

are Akhanpdarthapratipadaka. “I€ this view is held, then 

the very concepts, identity, attributelessness and un= 


reality are supposed tobe given up. Because, Akhanda 


S&S ¢ om 


means the ultimate presence of only one entity, But, 
‘nse there is second entity, identity’ is impossible, 
And also, when the presence of second entity is totally 
hagetedy there is no charm in proposing the unreality. 
Thus, the aim of considering the passage as Akhandartha~ 
para, will not yield any results such as identity and 


others, 


Vadirdja states that, this work does not only aim 
at refuting the Advaita concepts or views but ensues 
valuatie qaiaanse to the honest so that they can have the 
peace, in mind, content in heart and devotion at the 


feet of the tora, +449 


Therefore, all the passages such as Amptasyaisa setuh, 


1149A and others declare that the God 


Muktanam parama gatih 
is the Lord to all liberated, He is the sole support, 
guide Cand controller even in the release. No single 
Sruti passage conveys the sense of Akhanda. All the passages 


proclaim the greatness of the Lord in one or other way. | 


THE PAVAMANA AND PUYAMANA SRUTIS DECLARE THE GREATNESS 
; OF MADHVA 

The dast two chapters of sixth Astaka and first five 
chapters of seventh Astaka of Rgveda, contain Pavamana 
| hymns, Vadirdja says that these hymns, when properly 
interpreted, give an account of the deeds of the incarna= 
tions of god Mukhyavayu that are Hanuman, Bhima and Madhva, 
The Seoreseiona; Pavamana and Soma, found in’ these hymns 
refer to the forms of Vayu. = 


i150 states that Pavamana 


The hymn, Sa purvyah... 
(Vayu) is incarnated as Madhva. Payamana means he who 
purifies. Soma means he,, who abides in all living beings 
in the form of controlling the very breathing of them 
during all the states (awakening, dreaming and sleeping). 
Soma also means he who is also an efficient cause in the 


process of creation and who abounds in divine richness. 


In the above passage, the expression as Madhva, is clearly 


made, The adjectives in the passage are more significant 


yes ihe 


and glorify the greatness of the forms of Vayu. 
term Vevijana glorifies Madhva and states that Madhva is 


he, who establishes the five-fold difference, Purvyah 


refers to the fact of being Jivottama. Syenah means he, 
whose Lord is blissful, It is also explained that at the 
time of ginal annihilation he (Vayu) swallows or destroys 
the outskirt or flap of Tejas. His form is fierceful, He 
is furious to vicious and silent in the case of virtuous, 
Since, time immemorial, all the forms of god Vayu are 
specially meant for, correct preaching of right knowledge. 
‘Therefore, they ame called Gomati., Vayu with his Bhima 
(furious) form destroys the subtle body or Lifgadeha of 
‘quallfied souls, after.their gaining direct knowledge. 
Next to the Lord He is also the bestower of release. The 
forms of Vayu are also calledindus, since fulfilling the 
desires of devotees and being rich in divine wealth. 


a 
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152 which contains 


The hymn, Ajitaye apahataye,..* 
the expressions of Pavamana and Soma, refers to the inci- 
dents (Pavana movements) of Hanuman, Bhima and Madhva. 
The hymn deals with the adventurous activities of the 
forms of Vayu, Vadiraja gives the derivative meaning of 
the term Pavana as he, who is capable of purifying, He 


also explains each and every term of the passage and 


assures that Madhva is the incarnation of Vayu. . 
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grnee particularly refers 


The hymn, Prasenani Sire agre.. 
to Bhima form of Vayu as the real leader of Pandava family 
and party. It also conveys that Hanuman was the leader of 
Vanara family and party. As this passage describes the 
valourous deeds of Hanuman and Bhima, it can also be 


explained with reference to Madhva, 


Further, two hymns of same context, Somah pavate... 


1154 


and Brahma devanam... have the reference of Madhva 


Fy 


' Clearly and explicitly. Here Madhva is described as Janaka 


in various senses. The expression Visnoh janita signifies 
ghat it io Madhva who made the people conscious and known 
about the supremacy of lord Visnu. Matinam janita glori- 
fies him as giver of right knowledge. Vadiraja opines 


that the repetition o£ the expression Janita indicates 


that Madhva has dispelled the fear and ignorance through 
his outstanding contribution. He is deseribed as Janita 


prthivyoh, since he established the reality of the woria, 7455 


1156 clearly mentions that 


The Sruti Pravivipat... 
Madhva is the great teacher who taught real and right 
knowledge. Here, he is acclaimed as great preceptor {~> 
‘(Jagadguru). It is well described ana known fact that 
god Vayu incarnated on earth as Madhva and unveiled the 


treasure in the form of the import of the Sruti passages. 


- 
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Thus, like previous passage, this also describes the 
greatness and gives an account of manifold deeds of Madhva 


form of vayu; 2457 


Another Sruti of the samé ‘context, Unmadhva Grmi,. 2228 


relates the greatness Of Madhva, He is called Mahisa as 
he_ is superior among all the souls, He is referred to 
Brmi as he is highly qualified and well-versed, He is 
glorified as Apah since he sportively swims in unlimited 
ocean of. Sastras. He is called Atisthat as he showed 
that all the Vedas and Vidyas primarily and ultimately 
declare the greatness of the Lord, 


One more Sruti, Saptasvasr... "15° mentions that it 


is Madhva who has understood the real import of all the 
Sastras since the knowledge or understanding of these is 
essentially required for the realization of the Lord, 
Madhva, unveiling the correct import of all the Sastras, 
has rendered the devotional service at the feet of the 


Lord. Hence it is evident that he is Vayu inearnatea, 116° 


A 


Another Sruti passage, Vistambho diva... 1161 refers 


to Madhva, WVistambha means supporter, He is described 


2 


as the supporter in the sense of establishing the reality 


of the world. The term AmSuh conveys that Madhva too is 
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ra 


endowed with the same natural strength of original form 
of Vayu. He is called Utsa as he has great enthusiasm in 
respect of Haribhaktd. 

The Sxruti running, Simham na santa... +162 brings out 
the fact that Madhva is the supreme and svent devotee o£ 
Lord incarnated Narasimha. It is also explained ‘that he 
is foremost among those fortunate, who have the privilege 


of having direct studentship of the Lor ore? 


1164 


The Scuti passage, ‘Pradhara Madhvo...~~°" deals with 


the academic success and prosperity of Madhva. Agriyah 
conveys that Madhva enshines with complexion of supreme 
knowledge, ‘The term Mahirapah denotes that Madhva is 


well-versed in all Sastras. He is called Havih as he is 


adorable and being worshipped by other gods; He is Havih, 
since he is very dear to the Lord and as he is the’ foremost 
among the gods, invoked in Jhanayajfia. 


165 also consists of 


Another hymn, Asmabhyaminda, .. + 
the praise of Madiva. He ‘is called Indrayuh as he is 
devoted and also always associated with the Lord by name 
Indra. Vadiraja says that the term Indra primarily and 
ultimately aims at the Lord for having unlimited and eternal 


treasure, unlike the Indra who heads’ the heaven. Vadiraja 


t 
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also promises that the term Madhva is significant and mean= 
ing£ul since he (Madhva) is the bestower of bliss in the , 
form o£ imparting the right knowledge to all the qualified. 

Thus, in all these hymns, the glorious deeds of god 
Vayu, are described with reference to his forms, Hanuman, 
Bhima and Madhva. 


y € 


TAPTASUDARSANA MUDRADHARANA IS ALSO MENTIONED IN PAVAMANA 
3 HYMNS M3 


The hymn, Yena devah pavitrena,.. 7166 Clearly states 


that Taptamudradharana should be done with SudarSanacakra. 


(the Lord's weapon, wheel as a holy'mark). Vadiraja argues 


that here the term Pavitra stands for SudarSana and not for 


DaSapavitra which is used in sacrifices. It is clear from 


the reference as Sahasradhara (having thousand (more) edge 
} 


points).: It is well-understood that with the help of this 


holy mark, purity of the body and mind could be gained. 
Vadiraja also makes it clear that when and £rom whom 
the above mentioned holy mark is to. be received, One has 

' to receive this holy mark from a well-known scholar and 


1167 


teacher. He-also says that on other days, the above 


mentioned holy mark is to be enmarked with Gopicandana. 


~ r : 


In one of the hymns of the Rgveda, the Taptamudra- 
dharana is clearly mentioned. The hymn is, yet te pavi~ 
tram... 1468 Vadiraja says that this hymn is also the 
praise of Madhva, I£ the term, Pavitra is taken co mean 
as DaSapavitra, then it cannot be heated, So it also 
ascertains that Pavitra is Sudargana, Vadiraja also makes 
it clear that both the marks, Sudarg$ana and Sahkha are 


to be got imprinted on both the arms. He also states 


that Sudarg$ana is to be made of gold and Safkha of silver. 


In the Pavamana hymns, not only god Vayu is praised 
but also the Lord who is the Indweller of god Vayu. Vadi- 
raja promises that all the hymns or verses of Veda, 
primarily aim at and glorify the Lord and the same hymns 
can also be understood as the praise of god Vayu. So the 
Lord is the primary object of glorification and god Vayu 
is the next or secondary object of glorification of all 
the Vedic passages. And this god Vayu, abiding in all 
Gurus (teachers), accomplishes the sacred deeds. The above 
cited passage clearly indicates that it is god Vayu wlth 
his Madhva form, being present ln sacred fire, Sudargana 
and in Gurus (spiritual teachers), offers the Taptamudra 


to all the devotees, 147° 


Similarly, the verses of Puyamana hymns also gorify 
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and Vayu ‘and Mudradharana. The verse, Pavitram te vitatam, .~*74 


glorifies the Lord indwelling in god Vayu. By the by it 
also relates the necessity of Taptamudradharana. Vadiraja 
atresses that this Taptamudradharana is also an essential 
means to secure the grace of the Lord and it is with this 
that the souls gain the eligibility for the performance 
of sacred religious duties, 

vadiraja opines that the glorification of Madhva, seen 
in the Pavamana and Puyamana hymns, is nothing but the great 


and an elaborate praise o£ Madhva formed god vayu, 1474 


é 


MADHVA IS VAYU INCARNATED. 


Vadiraja, referring t some Sruti passages, declares 


that Madhva is Vayu incarnated, 


1173 consists of the 


The passage, Idam te patra... 
praise of Madhva. The Lord is desoribed as Indra that 
means He is possessing unlimited treasure. And the Lord 
‘py mame Indra abides in Madhva and hence, Madhva is called 


Sanavittam. It means -he is blessed with pure knowledge, 
1174 


. ) 
devotion and feeling of detachment, And he is also 
glorified as the main or prime object of presence (Sanni~ 
' dhana) of the Lord.-'Madhva is also described as he, who 


is capable to discuss,- understand and bring out the real 
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import of the veda, 1475 


He is acclaimed as Purnajnani as 
he is also Sarvajna (Omniscient) next to the Lord, He is 
called Ahava since he, ‘abiding in the qualified souls 
accomplishes the Jnanayajna., He is spiritual teacher not 
only to the sages but also to the gods. 

Another verse, Madhvo vo nama,.. 1176 deals with the 
giorious description of the three incarnations of god 
‘Vayu. It is also explained that Madhva formed Vayu came 
down to the earth and ‘lit the lamp of right knowledge 


for the upliftment of the good, 


SF a 
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’ 


The passage,’ Tadasyapriyamabhipatho... describes 
the glory of the Lord and Madhva together. The first half 
of the passage pies out the significance of the sipping 
of Visnupadodaka. The second half describes Madhva as 
Mukhyabandhu, in the sense, foremost among the devotees 


of Lord Vignu.?)78 


a 
t 


THE BALITTHASUKTA DESCRIBES THE THREE INCARNATIONS OF VAYU 


The hymn, Balittha tadvapuse... 179 


describes the 
three incarnations o£ god Mukhyavayuv, viag., CHanuman, 

Bhima and Madhva. The first and second represent the 
states of Brahmacarya and Grhasthyarespectively. The third 
one represents Sanyasa. 


: 
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In the above’ passage,’ the term Mati signifies and 
Genotes:.. Hanuman; Hanu means knowledge, So'Hanuman is 


1180 The second form 


: he, who has vast right knowledge, 
Bhima is' glorified as'Pituman.' Pituman is he, who eats 
cae is' well-inown fact that, Bhima ate plenty 
when he was’ sent to kill the demon Baka, The third form 
is referred to'’by the name DaSapramati, As DaSa stands 


for complete or vast and Pramaci for knowledge, and it 
1is2. 


is an equalent of PUrnaprajna, who is Madhva. 


’ 
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In the same hymn, Madhva is described as Matari$va. 


It means he, who churning out the unlimited ocean of the 
$astras brings out the greatness of the Lord who is dwell- 
ing in the cave of the heart of ali. It also means he, 
who show the way of realizing the indwelling form of the 


god. | The term Dohase conveys that Madhva milks and gives 


tHe relevant and agreeable exposition of the Sruti, He 


is called Pradiva as he is engaged always in preaGhing 


the gods and the good. It also indicates that he is 


éndowed with extra~ordinary lusture, The term Adhave 


states that Madhva is foremost and superior among all 


, 4183 


beings and also the best among well-qualified. Thus, 


the Balitthasukta extols the majestic glory of all the 


three forms o£ god Vayu. 


t 
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ESTABLISHING THE ULTIMATE SUPREMACY OF THE LORD THROUGH 
' DIscaRD ING! WHE VIEWS OF JIVAKARTRTVA, ETC, 


ab : ta 


This is really a complicated and controversial topic 


Lee ae 


an the philosophy, particularly in the Dvaita as to who is 


‘va Karts (Doer), The general logic and common experience 


ascertain that the soul is the Doers - But the deep inquiry 
poses the question as to who is the real and independent 
doer, 

Vaid ja examines this view in its fitness and criti- 
cally explains Lt. ‘He; himself, as if representing all, 
says that, he knows nothing as to what is good and what is 
bad. Neither he is capable of doing something nor undoing. 
He asts? as dnittated and activated by the Lord iike the 
doll's dancing as being regulated by state=-manner. Thus, 


he admits that he is not,an hb anpepenice® and real doer, 1184 


Soul, although like matter, is a dependent: he is not 
matter since, he is a sentient one, He is capable to act 
only when initiated and activated by the Lord. Because, 
it is well experienced that the soul, although minds, is 
not capable, in doing something good. It is also known 
Sacer that, “s ‘only although wishes not, does something 
wrong. SO, what all happens, is owing to the will of the 
Lord and, what not happens, is also at the will of the Lord. 
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j The "past Karma cannot be held as the sole initiator 
or activating agent for the performance of present deed, 
Because, further it may be questioned as to what was 
responsible for that past deed. And thus, it ultimately, 
leads to endless regression. And Karma, being Jada (in~ 
sentient) neither can act itself nor can activate others. 
Further, as already said, the soul cannot activate this 
Karma according to his will. Thus, it is evident that 
-both, the soul and matter are dependent. Difference is 
only in respect of sentiency and insentiency, Therefore, 
an independent being is to be inevitably admitted and He 
is the Lord. He, being Independent in all the respects, 
can activate the entire world comprising of souls and 


matter, 1185 


The very fact that the birth and death are not under 
the control of the soul, ascertains the dependence of the 
soul, Like soul, even the Karma and others are also under 


control of the Lord. Sruti passage also substantiates 


that it is the Lord by whom, this world is created, sus- 
tained and destroyed. He is Independent activating agent 
of the entire universe. So it is not proper to hold the 
view that there is something that activates, Because, as 
already said, it leads to ad infinitum. And this view 


also becomes contrary to Sruti passages. So admitting an 
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Independent Lord, as prime initiator to the actions of ail, 


is most welcome. 


’ Then, the question arises as to why there is distinc=- 
tion as good and bad in the actions when there is only 
one independent Preraka (initiator)? Reply is, it is 
because of the'inherent eternal ability (Svarupa yogyata) 
of the souls. The Lord sativates the souls according 
‘to this ability. And, even this ability, like soul, is 
dependent and hence cannot make the soul to function. So, 
neither the soul himself, nor his inherent ability and nor 


even the matter (Karma etc,, that is insentient) is held 
1186 


Preraka or activating agent for functioning. Even 


the Adrsta or unseen power Cannot be traced as the cause 


of functioning, Because, like Karma, it is also Jada. 
As without the presence o£ the potter, mud cannot get 
changed itself into a pot, in the same way, functioning 
cannot take place without the, independent Lord who is 


the prime and sole activating agent. 
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When the souls are incapable of doing their functions 


independently, the question of becoming Preraka or initia- 


tor to each other and creating the world etc., is gone 


afar, Further, the factors, time, Prakrti and others 


cannot be considered as activating agents, since they 
themselves are insentient and require somethingelse for 


functioning (movements), atet 


So, the Lora is the sole and Independent doer and 
prime activating agent of entire world, He is the posses= 
sor o£ all the three powers of creation, sustenance and 


destruction, independently. 1188 


_ .The critical examination of a few passages, at this 
point, by Vadiraja, is to make it clear that the sole and 
independent doership of the Lord is thus evident and 
unobjectionable, since it being supported and substantiated 
by the supreme authority, Veda. The given exposition also 
promises that it is not the souls only that that are not 
real and’ independent acces but also the gods like Brahma, 
Rudra and others, Therefore, what all happened so far, 
has been snccediag: to the will of the Lord, what is happen-~ 
ing at present, is also controlled by the Lord and what 
will happen in the future, will also with the blessings 
of the Lord. 


From this point till the end of the FPhalasaurabha, 


Vadiraja gives the summary of the detailed exposition of 


the entire work given so far, in nut-shell, 


CONTRIBUTION 


CONTRIBUTION OF VADIRAJA THROUGH THE YUKTIMALLIKA TO THE 
INDIAN PHILOSOPHY IN GENERAL AND THE DVALTA (PHILOSOPHY) 
IN PARTICULAR 


‘Philosophy is defined, ‘At the outset, philosophy 
included the whole field o£ higher learning everything 
beyond reading, writing and arithmetic, But as a time 
honoured saying | has it "philosophy is the mother of 


sciences..." wiige 


The department of knowledge or study which deals with 
ultimate reality or with the most general causes and prin- 
ciples of things (Now the most usual sense)... 


ay 


Some times used especially of knowledge obtained by 


a natural reason... +9 


Thus, the philosophy is the systematized branch of 
knowledge that deals with the science of truth. 


The contribution of Vadiraja through his magnum opus - 
the Yuktimallika is unique and outstanding to the Indian 


philosophy and the Dvaita system. 


The salient features of Indian philosophy are: 


i. Indian philosophy is at least as old as Rgveda 


whose date is still indefinite, +49 


2, Philosophy in India is essentially spiritual, +!9? 


: 3. Philosophy is called Dar$ana in India. DarSana 
means vision. Philosophy is the vision of the Reality as 
a whole, It is an insight into the nature of the whole 
reality. Indian philosophy is based on reflective think~- 


ing, subordinate to the authority of the vedas, 1193 


' 4, Indian philosophy is not a blind methodology and 
approach, The sources of it are firmly based on infallible 
evidences. Here, importance is also given to perception 


and valid experience. ro 


5S. It is a prime source of theistic??94 


and spiritual 
enlightenment and experience. — It'is a positive approach 
and application, | 

6. It primarily aims at realizing the Truth and also 
at gaining the unmixed pleasure, 

' Indian philosophy, although based firmly on the 
authority o£ the Vedas, has not discarded the significance 
of reflective seasoning. ‘Logical reflection in the form 
of reason, does play significant role in Indian Philosophy. 
Reason or reasoning is an outcome of gifted thought and 


the basis or source o£ which is the wide and unsublated 


\ 
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experience. Radhakrishnan writes "Philosophy proceeds 
on the £acts of experience, Logical reflection is nece= 
SSary to ascertain whether the facts observed by one 
individual are accepted by all, or are only subjective in 
their character. Theories are accepted if they account 


wil 95 Bue at is evident that this 


for facts satisfactorily. 
reason has its own limitations. It cannot work indepen-= 
dently. It always seeks the valid data of other means, 
and ,depending on those, worksout and fulfils the require- 


ments of the application and argument. 


Madhva states that this reason or Yukti is of three 


kinds, Generally, it.is a core o£ argument and it nece~- 
ssarily refers to and relates with perception, invariable 
concomitance and testimony. Yuktis are the reasons that 
produce right knowledge. Hence, the role of reason or 

Yukti, in determining the fact through argument, is sig- 


1196 


nificant. Madhva does not prefer the reasons or 


Yuktis that have no support of either perception or of 


i 


testimony. 


Madhva referring to the statement of Tattvasara, 
explains that the very strength or power is two-fold. 
One is physical and the other intellectual. The physical 
is explicit and intellectual is implicit. And this 
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intellectual strength is nothing but the understanding of 
the reasoning in the form of technique of advancing with 


the core of argument. Hence, it is more vigorous and 
€irm, t+97 


And this reason or Yukti in the hands of Vadiraja 
‘attains novel shape. It does not appear in mere logical 
form but is present with two forms or shades, logical 
and artistic, Yukti in the Yuktimallixa is not a bare or 
naked reason but it is an embellished one, Hence, the 


Yukti, adduced in the Yuktimallika and other works, by 


Vadiraja, is peculiar and rare of its kind. As the logi- 


Gal element or centent of the Yukti in the Yuktimaliika, 
advances with the line of argument, the artistic element 
of that makes the very argument most appealing and thus, 
would be come the source of retaining the interest of 
the readers., It is because of its enshining with poetic 
beauty, B,N.K.Sharma has rightly remarked "He (Vadiraja) 
thinks in poetry and argues in it, with all the richness 
and irresistlbility of its appeal... His argument have 


a distinctive flovor of wit and piquancy of their own, «1198 


Now let us know the contribution of Vadiraja to the 
common characters of indian philosophy, accepted by diff- 


erent systems in spite of their wide differences, 
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: THE COMMON CHARACTERS OF INDIAN PHILOSOPHY 
1. The Reality of the Atman 
All the orthodox schools of Indian philosophy believe 
in the existence of the Atmans The Nyadya-VaiSesika, the 
Mimatisa, the Sauikhya and the Vedanta admit that Atman is 


an sci and sentient substance. The Jainas regard 

the existence of “he permanent self chat is endowed with 
infinite knowledge, ‘perception, bliss and power. In this 
regard Vadiraja, ridiculing the -views of the Jainas, and 
Bonverey the objections of Carvaka, and others states that 
“the existenced of Atman or soul, is to be admitted, Because 
‘the k kody which is the product of matter and insentient, 
gannot £ul£il the penuircmenta for the survival of the 
life. Vadiraja asks that if such an entity (soul) is not 
admitted, then one cannot differentiate the living body 
from the dead. In addition, he also discusses the nature 
and ern of the soul. He says that the nature of soul is 


that of knowledge and (bliss). His form is atomic: 


2. Faith in Karma 
All the schools of Indian philosophy except the 
Crvakas, have faith in the doctrine of Karma. They also 
believe that moral system is manifested through the theory 

o£ oe in the life. According to this theory, it is 


stated that the results of actions (Karmaphala) are always 
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with us in the form of impressions and it is these impres- 
sions (Sahskaras) that direct the course of life. A good 
action produces merit (Punya) and this with impression 


(Safiskara) brings about pleasure, whereas a bad action 


produces sin (demerit - Papa) and that brings about pain, 
It means, ‘the actions good or bad, leave behind some 
potency in the form o£ impressions and these cause plea= 
sure or pain, joy or sorrow in the future. 

_No_ doubt Vadiraja agrees with this theory of Karma, 
and iri addition to this He says that this concept Karma 
has some significant sense and state only when its nature 


is known, He says that the Karma (in the form of result- 


impressions) cannot exert its influence independently as 
it is Jada, insentient, And an insentient entity ‘neither 
gan acts itself nor can activate something else. Hence, 
for execution to have influence, it is to be initiated 
and activated by sentient being. Vadiraja also specifies 
that, the embodied soul cannot make it to be active. So, 
inevitably it is to be accepted that, even this Karma is 
dependent and under the control of the lord. It is being 


activated by that Supreme Being. 


3. The Ignorance - the root cause of bondage 
Transmigration of soul also is a common feature of all 
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the systems of Indian philosophy except the Carvakas. It 
is well-known fact that the very bondage and the misery 

in the life are the products of ignorance, The transmigra- 
tion is a beginningless series of births and deaths, It 
is due to ignorance or false~knowledge. When this’ igno- 
rance is removed by the true knowledge of the Reality, 


the transnigration would get ceased. 


fe 
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Vadiraja discusses the nature of ignorance and pro~ 
mises that it is real unlike the nescience of the Advaita, 
and also beginningless. He also makes it clear that the 
embodied soul is the locus of this ignorance. Unlike 
the view o£ the Advaita, Vidiraja says that, the Lord 
@annot claimed as the locus of ignorance. And it can also 
not be attributed to Jada which insentient. Further, he 
argues that a single and ‘universal ignorance cannot be 
held responsible for the transmigration in the form of 
bondage and misery, for all the souls, lest there should 
not be any difference or variation in the results, It is 
well-experiencing fact that, the results or effects do 
differ from soul to soul and hence individual ignorance 
is to be inevitably accepted. And then only there is 
some meaning for individual life. 
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4, Ethical discipline 
All the schools of Indian philosophy refer to disci-~ 


piine in life. And they also claim that the practice of 
discipline should aim at higher values as gain. The rigid 
self-control, constant meditation on truths right faith 
and devotion are the some aspects of discipline. They 
also urge that philosophical investigation and ethical 
discipline should go together. Vadiraja, in the Yukei- 


mallika, not at a stretch and at one place, but at diffe- 


rent places and on different occasions, stresses for 
ethical discipline. _ He talks of the vow of non-violence, 
the truth, absence of close attachment towards worldly 
things and pleasures, practice with faith and showing 
respect in a teacher (spiritual), pure devotion in the 


Lord and others, In the Bhedasaurabha, interpreting some 


of the Bhagavata statements, Vadiraja appeals for non-~ 
indulgence in worldly things. In the Phalasaurabha, he 


stresses on pure devotion and urges for the long and rigid 
practice of vow of sacred hearing and others for the same. 
While, refuting the view of excess indulgence in the 
practice of the vow of non-violence of the Jainism, he 
alarms that one should practise the vary vow in view 

of the situation and also taking into consideration its 


Limitations. 
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5. Pramapas 

Pramanas are the means of knowledge. And these means 
help us to gain the knowledge of entities. The ontology 
of the systems is based on their epistemology. Because, 
ontology is the theory of reality and epistemology is the 
theory of knowledge, Though there is difference of opinion 
regarding the number of Pramanas, the three means perception, 
inference and testimony are generally accepted by all 
except Carvakas and Buddhists. Vadiraja, closely following 
Madhva, upholds the view and argues that in primary and 
absolute sense and state, the knowledge originated through 
the means, is itself the prime means to realize the entity. 
And it is called Kevalapramana. The others, perception, 
inference and testimony are the instruments and hence are 
Called Anupramanas, Vadiraja discusses in detail the 
nature, the application and the significance with limita~ 
tions of these Pramanas in their fitness to the exposition. 
The critical seetanacion o£ these aspeets is vivid in the 


discussion of problem of validity, and in the refutation 


of Carvaka, Jainism and Buddhism, given in the Gunasaurabha. 


6. Belief in the authority of the Vedas 


All orthodox schools of Indian philosophy recognize 
the valid authority of the Vedas. And this recognition of 
authority of the Vedas, is not a blind belief or dogmaticism. 
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Because, there available the vast literature that system=- 
atically makes an inquiry into the validity of even autho- 
vity. Vadiraja declares that the Vedas are Apauruseya and 
eternal, The ingereonsidey ans the eternity of the Vedas 
must be accepted, otherwise it is impossible to ascertain 


as to what is right (Dharma) and what is wrong (Adharma), 


since the human intellect has its limitations.. Moreover, 
human intellect, being limited cannot deal with and dis- 
cuss the things that are super-human and sometimes abstract. 
Vadiraja says that the Vedas are authorless. Not only 
human beings, even the lord also is not the author of 

them. ‘He is the reproducer since eternity. Vadiraja 
discusses the very topic at the beginning of the Yukti-~ 


mallika. The reasons or Yuktis cited there, in defence 


of this, are novel and most appealing. The arguments, 
advanced there, are simple,deep and at the same time 


scholastic. 


7. The reality of the world | 
All the schools of Indian philosophy,. except the 


Advaita, recognize the reality of the world.. The Nyaya- 
Vaigesika recognizes the reality of the worid.in space 

and time as governed by the law of causality. According 
te this school, the origin of the material world is out 


of atoms in space and time, The Safkhya holds that the 


world is real and it is the evolution from the Prakrti, 


E ead 


The Mimahsaka school recognizes the reality of the world 


formed out of atoms under the guidance of law of Karma. 
The Advaita admits the empirical reality of the world and 


not the absolute or ontological reality. 


aie wa ‘aoe Mi Fee iy, 


In this regard, Vadiraja, refuting the Advaita views, 
states that the world is neither illusion nor merely an 
appearance. It is absolutely real, The entire chapter, 


_the ViSvasaurabha, in the Yuktimallika, critically examines 


the view o£ opponents and establishes the ontological 
reality of the world. Vadiraja adduces hundreds of Yuktis 
or reasons and states that the world is absolutely and 
eternally real, It is eternal like a current (Pravahata- 
nitya), Vadiraja opines that the total destruction of 

the effect that is the world, is impossible, Even when 
it is destructed, it is present with minute form in its 
ates So even during Pralaya or afinihilation, world is 

- present in the form of its cause, Mula prakrtdi or primeval 
matter, So total destruction or disappearance is impos- 
sibie. When total destruction or disappearance is not 
possible, the reality of the world is unquestionable amd 
beyond doubt, Vadiraja also discusses this issue in the 


Bhedasaurabha, on the ground that the difference or Bheda 


is possible only when the concerned two entitles are real. 
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Therefore, to know and realize the a@ifference between 
soul and matter, God and matter, the matter (world) must 


be taken to be real, 


8. Liberation, the ultimate end 
In Indian philosophy, prime aim of true knowledge is 


the divine transformation of life and emancipation of 
worldly miseries, No doubt, there lies wide difference 
o£ Opinion regarding the nature and means of attainment 
; of release, But it is common that the release is, the 


state of absence of worldly miseries, 


At the beginning of the Phalasaurabha in the Yukti~ 
mallika Vadiraja discusses the nature of release and also 
the means of attainment of that. He states that the release 
is not only the negative end as the state of absence of 
miseries, but it is also a positive gain. The souls, in 
the release realizing the innate and inherent nature, enjoy 
the bliss; The release is a state or an abode of blissful 
enjoyment. He promises that the sacred hearing and others 
are only auxillaries to gain the grace of the God and it 
is the grace of the God which is the prime means of 


attaining the release. 


\ 
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9. Synthesis of religion and philosophy 


Ramnath Sharma writes, "The most striking common fea=~ 
ture Of all Indian philosophical systems lies in the fact 
that problems of religion and those6f£ philosophy have not 
been divided into water-tight compartments, The concept 


of Dharma in India has been used in a wide and comprehen- 


eive Benes in Eact, the transformation of Life and emanc i~ 


t 


pation from worldly misery Constitute the common goal of 


both elisssae and religion, i199 


¢ 1 


While explaining the relation of worshipped and wore 


shipper in the Bhedasaurabha and Phalasaurabha Vadiraja 


briefs the account as to how to worship. He stresses on 
the real practice and not only relates the idea of that. 
He puts in test the philosophical principles on the 
eausneeene of clise. In defence of this, He also eluci~ 
dates = iepisents narrated in the epic and Purénic . 


ieevauube: 


’ 


In this way, o. the «work. r. Yuktimallika throws light 
on the common characters of Indian philosophy with its 


new approach and novel treatment. 


BLN.K.Sharma writes, "His works show an intense ; 


personal fervor and passionate faith in the religious 
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and metaphysical satisfyingness and superiority of Madhva 
Siddhants,?2° rz is clear that Vadiraja has successfully 
attempted, skilfully solved the objections raised hy 
opponents against the Dvaita. He also has explained the 


main tenets or doctrines of the Dvaita in the Yuktimallika 


in detail, In the Yuktimallika, Vadiraja, like Madhva, 


‘profusely documents the references or statements from 
original sources of gieraren’ fields, At every step, 
an’) defence of his argument and conclusion, he examines 
the validity of the quoted statements. His is the purely 
rationalistic approach. 

‘The main tenets of the Dvaita have been summarised in 
a verse, the authorship of which is ascribed to Vyasatirtha 


by the tradition? 204 


i. Visnu_ is the Supreme God 
‘Madhva asserts that the prime import of entire scrip- 


ture is lord Visnu, All the passages originally and pri- 
marily glorify the greatness of the Lord, He is the sole 
and Independent creator, sustainer and destroyer of the 
universe. He is the main efficient cause of bondage of 
transmigration. He is the bestower of liberation. The 
others, time, space, ignorance (avidya), Karma etc., are 


under His control and are secondary causes for transmigration. 
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The very nature o£ the soul and the prime material cause 
(Prakrti) are also under his control. 

‘@ll the five chapters or the Saurabhas ultimately 
aim at and establish the supremacy of Lord Visnu. In the 
Gunasaurabha, the Lord is proved as an embodiment of 
infinite auspicious attributes, It is also evidently proved 
that He is devoid of or free from material qualities 
Sattva, Rajas and Tamas. “VadirSja promises that the lord 
is not affected or associated with these material quali- 
ties. He is spiritual and His form is that of the nature 
of blige and knowledge. In this Saurabha,to substantlate 
the view of Supremacy of the Lord, Vadir3ja eritically 
_ Comments on the MahSnarSyanopanisad elaborately and states 
that all the declarations of sacred literature undoubtedly 


proclaim the supremacy of Lord Visnu. 


In the Suddhisaurabha, the concept Ajhana of the 
Advaita is refuted and proved baseless. It is also ex- 
plained that the real and individual Ajhana or ignorance 
-isg the cause of bondage. As there is no ignorance in the 
Lord, there is no need for Him to come down and assume 
the state of the soul, He is eternally Pure and released. 
Hence, He is Supreme and Superior to others who are caught 


hold in the chain of Sahsara. 


In the Bhedasaurabha, Vadiraja adduces the reasons 


to establish difference between the Lord and the world of 
soul and matter. He also asserts that this difference is 
not with equality but with gradation, Referring to the 


relations of Bithbapratibimhba, Sevyasevaka, . Preryapreraka 
and others, Vadiraja argues that He, who is Bihba or 


reflective, Sevya or worshipped and Preraka or initiating 
and activating agent; must. be supreme and superior to 
those who are Pratibifbas or reflections, Sevakas or 
worshippers and Preryas or cultivated, 


! 


In the ViSvasaurabha, the view of the Advaitins 


that the world is the iilusory projection, is set aside 
and with the help of valid means, perception, inference 
and testimony, the absolute reality of the world is 
established, Vadiraja argues that to create such a 
wonderful world, the creator must be Omniscient and Omni- 
potent, Because, ordinary beings with their little and 
limited knowledge, cannot create this world. So, the 


creator, who, as already said is Sarvajfa and SarvaSakta 


must be supreme. 


In the Phalasaurabha, it is strongly assertained 


, that the Lord's grace is the ultimate means for the attain- 


ment of release. The Lord is declared as the sole and 
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Independent giver of the Mukti, a state of experiencing 
blissful enjoyments. So, He, who is bestower of the 


release, must be Supreme, 


Thus, all the Saurabhas glorify the supreme nature 


o£ Lord Visnu. 


f 


2e The World is Ultimately Real 
The world, either in effect form or in the state of 


cause (Prakrti), exists at all times. It is beginningless 


and eternal, 


The entire ViSvasaurabha, in the Yuktimallika, is 


@edicated for the establishment of reality of the world. 
Vadiraja's nenmae in this regard is deep and subtle. At 
the outset, he disproves the view that the world is the 
product of nescience and hence is an illusory projection, 
He states that the Ajflana or nesclence is impossible in 

the Advaita. Because, it is neither real, nor unreal and 
nor even noneunreal, So, such entity (so called) cannot 
produce or fabricate the world. That means nescience 
“@annot be the material cause for the emergence of the world. 
Because, that which is Mithya, Cannot produce this wonderful 
world, Since it being unsublated to the valid cognition 


and experience, Vadiraja says that it is a source or an 


abode of real and manifold enjoyments. So, the world must 
be admitted as absolutely real, Even during final annihi- 
dation, the world is present in the form of its original 


and subtle cause (Mula prakrti), So, the total destruction 


of the world cannot be thought of. As it is real, it is 
also eternal like a current. Moreover the creation of the 


Lord who is Omniscient and Omnipotent, cannot be a unreal, 


rors, 


3, The Ultimate Reality of Five-fold Difference 
_ The concept difference, which is the very soul of the 


system (Dyaita), is discussed elaborately in the Bheda- 
saurabha of the Yuktimallika, At the beginning Vadiraja 
discusses and proves that the entities of which the differ- 


ence is referred to, are real, The Lord, the soul ard the 
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matter (world ) are all real with distinct nature. He states 


that, difference is that of the nature of Annyonyabhava or 
mutual non-existence as in between jar and cloth. Jar is 
not a cloth and cloth is not a jar. So there is Bheda 

in between. the two, Vadiraja says, as Brahman is the only 
reality, in the Advaita, Advaita is helpless in advancing 
the argument in the form of inference to refute the view 

of difference, They have nothing to cite in place of 
illustration as an instance. So the very logical statement 
or inference is defected and thus does not fulfil the 


necessary conditions of a syllogism. Vadiraja, relating 
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with the vivid and valid experience of perception, adducing 
the appropriate reasons and referring to the scriptural 
passages proves the five-fold difference and promises that 
the difference is the basis, solutlon and pioneer guide 


for smooth and easy dealing, 


4. All souls are dependent on God 
The nature of dependance of the souls is explained in 


the Yuktimallika in contrast with the nature of Independence 


“O£ the Lord. Vadiraja deals with the dependent nature of 
the souls in so many places, He shows the helpless condi- 
tion of the souls, and states, the relations in between the 
God and the soul. The relation of master and servant or 
worshipped and. worshipper, initiator and initiated etc., 
Clearly mention the state of dependence of the souls. 
Especially, in the Phalasaurabha, it is made clear that 
the souls cannot get rid off the cycle of birth and death 
and attain the release ehancalged: Their seeking refuge 

in God, is the clear indication of the state of dependence, 
Befitting to the context, Vadiraja deals with and discusses 
the distinct nature of Supreme soul and of embodied souls. 
The distinct nature of the Lord as being eternally liberated, 
Omniscient and the like, and of embodied souls as being 
caught hold by ignorance since heginningless, knowing 
‘little being helpless in the removal or destruction of the 
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ignorance and attainment of the release etc., support the 


view that the souls are dependents, 


5. There is gradation among the souls 


According to the Dyaita, there are three kinds of 
souls, The souls fic for liberation, the souls eternally 
travel through the eycle of birth and death and the souls 
fit £6% Clattaining the Tamas. This is a broad classifica- 
tion. The gradation is not only pertinent to this group 
classification, but it is also there in respect of indivi- 


‘dual’ capability. 


y ” ~ ewe 


Quoting the passages from the Bhagavadgita, the 
BhSgavata, the Brahmasutra and others, vadiraja refers to 
gradation, whenever he minds to deal with the difference. 
He opines that the concept difference would be meaningful 
' and significant provided there is gradation and vice-versa. 
He states that as there is gradation and difference in 
‘both, the’ subjective aspects such as experiences, thoughts 
and in the objective entitles, (means of enjoyments), it 
is evident that this gradation and difference is also there 
in respect of nature. Thus, in the opinion of Vadiraja, 
these two concepts are intact and appear as two sides of 
a coin, Vadiraja also mentions that the facts of differ- 


ence and gradation continue to exist even in the state of 


release, 


7. Devotion is the means to attain it (release) 


. Really speaking, it is the God's grace which is the 
ultimate, direct and prime means oe the attacenent of 

the release. And to Beak the grace of the Lord, devo~ 
tion is the only step. The others, namely, sacred hearing, 
repetition and waditation: are secondary means, Vadiraja 
defines devotion as, it is the transcendent, supreme, 
unshaken and perfect love at the feet of the Lord. It is 
defined as BhaktiSca Bhagavatsnehah. Devotion has two 


) 


faces, one is the correct understanding (true knowledge) 


of Lord's supremacy and ‘the other the highest and true love 
towards Him. Vadiraja ridicules the view of the Advaita 
that the knowledge of identity is the means for libera-~ 
tion, He.argues and states that there lies no signifi~ 
cance, charm, propriety and also any relation in this view. 
Because, the prescribed Sadhana, as a means of attainment 
of release, in fact, does not involve and indicate any 
identity. When it is not there in the course of the 


practice of prescribed Sadhana, it as an effect or a goal, 


cannot be there even after the fulfilment of prescribed 


Sadhana, So knowledge of identity is not a means for 


attaining the release, 


8. There are three means for the gain of the knowledge, 
namely, the perception, the inference and testimony. Dis 
cussing the nature and scope of these means, Vadiraja states 
that the perception is the prime and foremost only when 
there is uninternupted contact of defectless senses with 
relevant objects, He also opines that this perception 

has its own limitations since being conditioned, But, the 
verbal testimony in the form o£ Veda (Agama) is an eternally 
evident and authority unlike the declaration of others. 
Because, Agama is impersonal and eternal. The inference 
would be defectless and more stronger, only when it has 

the support of either perception or of testimony. It 

seeks the support of other means as its base and source 
since it being advocated in the form of argument. Thus, 
Vadiraja critically examines the validity of the means and 
defends that it is the defectless nature and universal 
application which is the ariterion of determining the truth 


or validity of the means, 


9. The God could be known only by correct methods of 
reasoning, the source of which is the eternal, defectless, 
impersonal and infinite Vedas (Agama). Vadiraja states 


that the Lord is Nirdosa. And this Nirdosatva nature of 


the God could be realized through only the defectless means 


as evidences. In the Gunasaurabha, it is strongly agreed 
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and proved that Vedas are defectless as being Apaurusey a. 
Vadiraja also traces the causes of defects. In his opinion, 
defects or demerits originate owing to the effect of matter, 
Prakrti. As there is no effect of matter, the God is 
defectless and meritorious, And, Vedas being the declara- 
tions of this meritorious God since beginningless, are 
defectiless in nature. And, God is the prime object of 
glorification of all the Vedas, 


£ 


- - 5 
‘ 


In this way, with novel approach and new Line of 
argument, Vadiraja has enriched the field of Dvaita litera~ 
ture, As already mentioned, Yukti or reasoning of Vadiraja 
not only implies the aspect of argument but promises some- 
thing more. It is the reason (reasoning) in series of 
arguments of different shades graced with befitting and 
apt analogies. The impact or influence of argument is 


pertinent in the analogies illustrated. 


Vadiraja uses or adduces his Yuktis or reasons with 
dual purpose, that means the reason has two faces. The 
very content of argument, in view of refutation, exposing 
the defects of the view of opponents, shows as to what 

extent the very proposed view or contention of opponents, 
would be irrelevant and incompatible. And .in the case of 


defence, it critically examining the view of the expounder, 
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from different angles; proves the fact convincingly. And 
the analogy, illustrated thereln, in defence of and to 
substantiate the core of argument and which is the part and 
parcel of argument, also plays the dual role of establish~ 
ing or proving the demonstrated theory or doctrine of the 


expounder and disproving the contention of opponents. 


Vadiraja's introduction of Purvapaksa and its examina- 
tion are also new points, to be noted, At the beginning, 
he explains the Purwapaksa very clearly and elaborately. 
He deals with almost all steps or options of the view in 
the Purvapaksa. And in sa’) many places, he mentions the 
mame of the work and quotes the statement verily. So, 
this part or portion of exposition, indeed, affords suffi- 
cient material to understand Purvapaksa better, And his 
examination o£ Puryvapaksa is perfect and promising as at 
every step, he analyses the things vividly. He then adduces 
the arguments for refutation, 

Novelty and propriety are the two distinct features 
of Vadiraja's elucidation of the Siddhanta view. He pro= 
_fusely quotes the statements from different sources in 
defence of given exposition or discussion. Sometimes, he 
also interprets the quoted statements in a manner most 


appealing and befitting to the context. 
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Apart from nine genus of tenets, enumerated above, the 
contribution of Vadiraja, to some of the distinctive problems 
of philosophy, particularly the Dvaita, could also be well- 
known through the Yuktimallika. 


The problems or features which distinguish one school 
£xrom another are no doubt | the concepts, peculiar to that 
school and in some respects some of them are common even 


to other systems but, with different sense and application. 


1, The Witness (Saksin) 


The Saksin is the very sentiency of soul. It contri-~ 
butes to knowledge by perception (Pratyaksa-prama- organ). 
In this role, it functions as a sense. The Saksin is not 
an entity other than the self but it is the permanent 
quality o£ sentience of the self. With the help of Visesa, 
present in the self, distinction is referred to. The Saksin 
plays the role of revelation of the presence and validity 
of knowledge. The mind, though internal sense, is not 
capable to reveal the presence and validity of knowledge. 


It belongs only to the Saksin. 


In the Gunasaurabha of the Yuktimallika, Vadiraja, 


while discussing the problem of validity, explains the 


nature of the Saksin and the like. According to him, it is 
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the inner pure sense the nature of which is the very senti- 
ency of the soul, He also traces the limitations and defects 
of mind and its cognition, He argues that the Saksin is 
pure since being the very sentiency and hence, the cogni- 


tion of Saksin is invariably and undoubtedly valid, 


2. Problem of validity 
it is one of the controversial topics in the Indian 


philosophy. Some like Nyaya=Vaigegikas hold that the vali- 
dity of knowledge is subject to external verification. 
Whereas others, like Mimathsa and Vedanta hold the view that 
validity of knowledge is not subject to external verifica~ 
tion, It is evident by itself, It is evident that in the 
Dvaita, the acceptance of the concept Saksin, verily fulfil 
the need Gnd conditions and has made the said theory or 


doctrine more scientific and appropriate. 


In the Gunasaurabha of the Yuktimallika, this problem 


has been discussed in elaborate. Vadiraja discusses the 
validity of knowledge with regard to its origin and ascer- 
talnment distinctly. He shows the irrelevancy and defective 
nature of validity theory of the Nyaya~VaiSesikas and also 
points out the limitations and weakepoints of selfi-validity 
theory of the Mimatsakas. He at this point, cites defini- 
tions of some concepts which are more compact, concrete, clear 


and comprehensive. 


3. Concent Vigsesa 


T, P,Ramachandran writes, "“Visesa is that peculiar 
power of substance by virtue of which a quality is distin- 


1202 It is 


guished from the substance to which it belongs. 
also novel contribution of the Dvaita, It helps and solves 
the technical difficulty in the relation of substance and 


quality, 


At the end of Gunasaurabha of the Yuktimallika, Vadi- 
raja deals with this concept, particularly referring to 
the Lord, His qualities and incarnations. ViSesas are 
infinite in the Lord and they are the very nature of the 
Lord. As VigSesa in the Lord helps for difference or 
different dealing it also establishes the identity between 
the Lord and His qualities or forms. Thus, ViSesa is a 
individual distinct feature of substance which helps for 
Bhedavyavahara in respect of the qualities and other 
aspects of that substance, that are, in reality, identical 
with the very substance; and with its distinct nature, 
also promises the difference of that particular substance 


.£rom others. 


4, Causation 


Regarding the theory of causation, different views 


have been expounded by different systems of Indian Philosophys 
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Some advocate the theory of Satkaryavada and others state 
the Asatkaryavada. The theory of causation propounded in 
the Dvaita school is a combination of both, It is the 
Sadasatkaryavada. It implies that the effect, in one sense, 
is present in the cause and in other sense, absent in it. 
Vadiraja, summarising the theory of causation, attacks 
the view of the Naiyadyikas that the absence of obstacle 
is 4166 . cause or means eon the emergence of the effect. 
He explains and proves chee the presence of an obstacle 
does prevent the origin or emergence of the effect, but 
its absence has nothing to do with the process of emer- 
gence. Absence of obstacle is neither che qateeias cause 
nor the efficient cause, Hence, it cannot be regarded as 


the cause of effect. 


Apart from this, mention with regard to the contribu- 
tion of Vadiraja, through the Yuktimallika, may also be 
made about the critical exposition of the doctrine of 
Kartrtva (Doership), the unique interpretation of some 
Vedic hymns and as a crown to all these, the wide and 
exhaustive reference of other works. The detailed and 


critical exposition of some of the Pavamana and Puyamana 


hymns, given in the Phalasaurabha, is an outstanding 
contribution to the Dvaita in particular. B.N.KsSharma 


remarks, “We also meet with purely logical arguments and 
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discussions, in his work, But his outstanding feature is 
what may be termed.a “common.sense approach" to philosophy. 
He is a master of the art of clever and sustained use of 
popular analogies redolent o£ life and literature, in lts 
varied aspects, to drive home his points and establish 

the superiority of the Dvaita views and expose the weakness 
of the Advaitic positions, Arguments of a practical nature, 


‘instead o£ logical niceties, that could be comprehended by 


all ana sundry, are thus his forte and some of his hits 


in this direction are really masterpieces of wit and wisdom, 


He claims to adopt a purely (jrationalistic approach, "4203 
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CONCLUSION 


"The system of Madhva is founded on the continuous 
authority -of a wide range of religious and philosophical 
iditerature of India which has been the main source of 


indian thought, in its widest sense, "2204 


The Dvaita system of philosophy is an outstanding 
asset and contribution to the perennial flow of Indian 
thought. The distinction of this system, in respect of 
originality and novelty, lies in its sound approach and 
Glose observation of the facts of the truth on firm logical 
grounds, and_in the unique exposition. B.N.K.Shama writes, 
"Madhva built up a cogent and independent system of Theistic 
philosophy and worked its details and put it on a firm and 
enduring basis of textual sanctions and logical satisfying- 


ness, #4205 


Vadiraja, who flourished in the sixteenth century, 
was an eminent scholar of repute in the line of exponents 
of Dvaita literature, He was a great saint-philosopher, 
the most facile writer in the Dvaita literature, a gifted 
poet, a great mystic, a noted Haridasa and the like, He 
was a saint of salient features, man of merits, devotee 


o£ devotion and overall a religious and social reformer, 


464 


The greatness of the gifted scholar can be known and 
realized through his distinct contribution to the field of 
philosophy and literature. Including all,, more than hundred 
works Stand to his credit, Mos them are available in 
printed and ‘unprinted, -And others are missing. Among 

all the works, attributed to the authorship of Vadiraja, 


the Yuktimallika, in his magnum opus, running to 5379 
$lokas. “ilessence, the Yuktimallika is an elaboration 


of the teaChings of ‘the Brahmaslitras in the light of 
Madhva's commentary. The salient features of the Yukti~ 


mallika are: 


1, It is a monumental work written in defence of the Dvaita 
system. 


| The Dvaita system, propounded by Madhva, then well 
nourished and developed by his successors. Among them, 
Vaairaja, too, stands in front row. Unlike others, he 
did not like to dive deer. in the logical niceties. The 
HOER Yuktimallika affords an impartial and thoughtful 
discussion and delineates ees sapost tren ef the main 
“aspects of the Dvaita system. The work is, no doubt, an 
asset and forceful source to meet with and tackle the 
objections raised by and the contentions of the opponents, 


on sound and firm arguments of practical nature, 


2, It is a rare philosophical work of its kind as being 5 
embellished with poetic beauty. 


We £ind a number of works, in general, written either 


in prose form or in $loka (verse) form. The tenets of 


philosophy as being the objects of exposition in these 
works, we seldom find the literary merit or poetic appeal, 


But, the Yuktimallika, as an exception to this contention 


of opinion, enshines with poetic beauty. The easy, sweet 
and beautiful analogies, often quoted as fine samples of 
illustration, contribute to the appreciation of poetic 


beauty « 5 


3. It is a descriptive work, giving information and exposi- 
tion of main topics or contents of philosophy, particu- 
larly of the Dvaita. 


It can certainly be stated that the Yuktimallika is 


like a compact encyclopaedia that gives the brief account 
of and sometimes stock definitions of the concepts of 
philosophy, particularly the Dvaita, but not in alphabetical 
order. In addition to this, it also, in course of discus- 
sion, elucidates the detailed exposition of main tenets 


of the system. 


4, It is a treasure of reasonings (Yuktis), 


- The Yuktimalliksa contains a number of logical-cum- 


artistic arguments. As already pointed out in the previous 
part, the Yuktis in the Yuktimallika, have a distinctive 


flavour of wit and humour, and sharpness of their own, 


x 
a 
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Thus, the Yuktimallika, as the very title signifies, 


is a work of unique collection of jasmine flowers in the 
form of reasonings. The fragrance or sweet odour of these 
“spreads distinctly in five-fold that means through the 
five Saurabhas and, clearing away or setting aside the 
objections and contentions of the opponents, makes the 
very field of wisdom (Philosophy) the pure and perfumed. 
The style of Vadiraja is unique and peculiar of its 
kind. It is simple and lucid in exposition, deep in devo- 
tion and novel in narration, His hair splitting criticism, 
appealing argument and enlightening exposition cause 
° thrilling sensation to the admiring readers, To conclude 
with the observations of B.N,K.Sharma, "It was Vadiraja 
who first brought the wisdom of his predecessors within 
the reach of all. In this respect, his work marks a new 
and necessary phase in the history of Dvaita literature 
and breathes the spirit of a new age which produced other 
popular exponents of Madhva Siddhanta, both in Sanskrit 


and in Kannada. "+296 : 
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_ Ibid, p.8 b $1.36, 


137, garoraaeranreeea adacaretr a agarfamctaedetat— 
. FACITY saTavwartaarig a etrataet saath ata: 


, Bh.Vi. com. on ¥.M,, G.5., p.8b, & 


care eed 


138, aaiy-gaTegat af: wey Faeroe ag 
YoMey G.S.4 PB, $1 <39, 


139, Supra, fn,11o, 


140, aa qeCmgferaerMt rage sat faraTaTcaTy | 
: Bh.Vi.: com.on Y.M. G.S, p.8. : , 
! ‘ 
141, sarfatacararrarear y ait Fart: 
Y.M, G.S, p.8, $1.42, 


142, ated: qdudaraTasaT TT | 
ar g we cofeaty agatefaatiar a 


Ibid, p.Ob, Si.44, 


143, afea agefararafet aanrarwy datas 1 
Bh.Vi. Com.on Y.M. G.S, p.9b, Ca“, 


It is to be noted that the_reference of Jainism 
in terms has not been made with Carvaka, and Buddhism in 
negating the authority of the Vedas, The reference of 
Jainism is to be accounted for as Vadiraja deals with 

, Buddhism and Jainism together - Infra =p. 


Cf: The orthodox schools of Indian philosophy, the Nyaya, 
the Vaisesika, the Samkhya, the Yoga, (} the Mimanhsa 
. and the Yédanta believe in the authority of the Vedas. 
But the heterodox schools, the Carvaka, the Buddhist 
and the Jaina reject their authority. 


Sinha. Jadunatha, *OQutlines of Indian philosophy' 
_ Sinha Publishing house,Private Ltd., Calcutta Ch.II, p.18. 


144, In the Kanaédasttras, though the reference about 
the God is not clearly made, is indeed hinted at and 
suggested (i) whereas it is explicitly done in the 
Nydyasutras of Gotama. (ii). 
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(1) TeTATATHaTaeIgTATT a | Vai.sd.3. 

? —_ ~- _ 
Sregthi, Kanada (Vaisesikastitrani), Ksemaraja 
Sri Krsnadasa, Bombay,1969, p.5. 


(ii) Grae: eTeo gesenfaayAT” | we. HT iH19, 

TPS SCATCHTARA Tae: | TeUTTAREOTY | HUTA TAT ES I I. 
Sastri:& Sukla, 'Nyayadarsana of Gotamamuni with the 
Bhasya of Vatsyayana. Jayakrsnadasa, Hariddsa Gupta. 

The Chowkhamba Sanskrit Series Office, Benares city-1942, 
Pp.190 & 191, ! 


Cf; " The technical aspects of God functioning presumably 

_ did not occur to the earliest formulators of these 
theories, engaged in developing the fundamentals of 
the mechanics of atomism and causation, and it is only 
when they discovered that they needed additional 
agents besides humans that they were moved to postulate 
a Super~self, God, who can fulfil the requirements," 


Potter .Karl.H. The Encyclopaedia of Indian Philosophy 
Motilal Banarasidass, Delhi, LO77, Vol. it Pp.22 823, 


145, The idea of bodyless (formless) God has been developed 
in to a conception in the Nyaya VaisSesika School later (iii) 
And creatorship ete, (even the authorship of Veda) is also 
attributed to that bodyless God (iv) 


(423) aegatdeteod - amie: grace: gata wig 9 weit aT 9 


~ TF FSSCGUSIGTCGSTA: | 
Jayantabhatta, &'Nyayamanfari', Oriental Research Institute, 
Mysore, 1969, Vol.1, p.507. 
(iv) aTrer tangraq | 
ereetistiasetartaar aeohatine: 
veraTgnaear trang Seasfea AarfaeT: eee 
Subramanya Sastri, $., Nyayasarah of Bhasarvajiia, 
Govt.O.M.L, Madras, L961, Ch.il, pil. 


Potter, dealing with Atmatatvaviveka of Udayana, 
writes: ® The Vedas are valid, being uttarances of a trust 
worthy person whose existence is to be inferred as the 
creator of the universe, The universe is a product, the 
agent ‘of which must'be an Omni-scient person, who is God,.. 
Since God needs no body to satisfy the requirements of 
agency, where as ordinary human agents do require a body... 
Since God has direct control over everything, unlike 
ordinary mortal agents, He needs no body to create the World. 


147, 


148, 


149, 


150, 


LOL: 
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The-Vedas and Ayurvedas are His compositions, and so 
authentic, 

God, therefore, must be taken to create the world and to 
utter the Vedas at that time. 


Potter .Karl.H, 'The Encyclopaedia of Indian Philosophy' 
Vol II. Pp.554, 555 and 556, 


RIT: Tataeat As aed SaTTA | 
Y.M., G.S, p.9, $1.47 


Ref: Sharma,C.D. 'A Critical Survey of Indian Philosophy’ 
p.183, 


Rgveda X-90-9, 
orgafawreneatgacaraTys afat 
HRATATACATS OTGeeata SATAY | 
eaTeATITA eS Tat eraeAT 
YM. GS. p10, 1.53. 


eMigitta aT faar geferateaTet | 

—- ~ athe: TaTS gee tag afaerooir | 

Hey THTMITCATS Getd WTas-ATY «.. 

Madhva, 'Bhagavata Tatparya' (Sarvamula granthah) ABMMM, 
Bangalore, Vol.3, Pp.560 & 561, 10-94, 


7a af garatarafacacd gay aay | adacaTatrareg 


wat wat gelaaTaratg | 
a tad ates arte carfants fog sararya aarahi ara: | 
wie ate araea cae a coahea aft | 


Madhva.'Visnutatvanirnaya', Pp .260 & 261, 


aeurfen gen’ eet coreren fataiet: 
Hg aUUTSATfeTarataagTapATTPA | 


YM.» G.S, P.llb, $1.56 
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152, Garde tanratsafata ga: ragfaeanrataa deer - 
wtafad’ getag adacamerar ... | 


Bh.Vi.»com. on Y.M, G.S,. p.ilb. : 
pas 
153, Gf: at asada seetieh ates a | 
* qephte Aatiea atta area tt 
Madhva -Visnutstvantmeye p.243, 


Lee) gurafeemcrat g faeanrorea ate | 

Y.M., G.S, peli 31.58 

See for details, Subbachar D Vs 'Vedasvarupavicarah' 

Sri Guru Nivasa, 120, Telugu Brahmin Street, Coimbattore-l 
1982, Pp, 29 & 30, 


155, Hat ofa TT a 
ar fagaares req rannge: Mo 
sage era aT Packt gat gar 1 
Ye YM, G Sey Di 17, Slokas, 99, ea & LOL, 


156, Supra. 
Cf: " They are the God's commands transmitted to the sages 
| for the good of His entire creation, at different times 
and places, unconditioned by the limitations of time 
“and place, 


Panchamukhi R.S, Ve.Aup.Va. P.XXXXIV & XXXXV. 


157. Narayana pandita 'Gmadhvavijaya', P.405, Ch.XVI-5. 


158, efeataaria a aet-ara dee: 


Y.M., G.S, p.20, $1,127" 


899, mostagaterin at srt ara 
amengtaat emt amaferfamta: | 


¥eMs5G.5, p 21b, $1,131, 
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160. Chatterjee & ones "An Introduction to Indian Philosophy' 
peers.” 2 


160,A.Garbe says "several vestiges show that even in the 
pre-Buddhistic- India, proclaimers of purely materialistic 
' doctrines appeared", | 


Sharma C Di, *A critical Survey of Indian Philosophy ' 
p .40. 


Q.Sivakumaraswany M. Sad~darsanasamuccaya' (Sad ,D.Sam) 
; Bapaetere University, | Bangalore Pp .99 & 100, 


162, L-faeugar® arrareet ar wear arent 2 | 
YsM.,GsS, p.21 $1,133, 


7 SOVATETESTEAT PeasaTo TeTaaTay Haha | 
Bh Vi. Com ,on Le. G. S, p 2d. 


163, fe a memes arafrear testi ) 
arad aT faeT yeeuraTaares ceariedeT | 
qerar rast ar euTeTau Teg hen he 
gefarareda: STE: gaTard aat ger: ‘1 
YsMay GS, pe2l, Slokas 134, 135, 


164, aTafera 4 arg uTat gatarraay ae: 
sAesarsaTaT fe TMT RAAT OMTY fl 
Ibid, p.2lb $1,132. 
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165. Gf: To accept the validity of perception and, at the 
same time and from the same standpoint, t6 reject 
‘the validity of inference is a thoughthess self- 


contradiction. 
Sharma Cii. ‘A Critical survey of Indian Philosophy' p.43. 


166, orquet aTaeh afaar treat TaaT | 
IATA TATA Thay raTmeTT | 
IATA aarard wrarar a fet art i 
YM. G.S, p.23b. 91.144, 


167. Gf: Thoughts and ideas, not being material objects, 
cannot be perceived, they can only be inferred, 


Sharma C.D., ‘A Gritical survey of Indian Philosophy'p.43. 


168, TRATCHCRT FATA A ATACT SAT | 
Y.M.GS.'p.23b $1,146. 


169. Sharma C.D. 'A critical Survey of Indian Philosophy’ p.43 844 


170, Refs qafaq ofreryg afesatoarfadg 
-aTgfess: ATETCATEMAESET PawAT YT aTfed | 
Visnumirtibhat G., Sayanamadhava, 'Sarvadarganasarmgraha' 
| Pp.l6 & 17, 


1L7L. gged a esced geeaq eTénteary | 
arden fafaftaca-cd seaeTY THETA ll 
YM. G 8 P23 $1,151, 


172. geseTfaaarg | 
. aT fataarea thea teary | afaqay | 
' Madhva, "Brahmasutrabhasya' , (Sarvamil agranthdh) p.107. 
a Vara Sea CHATAT Paw T PHOT A ! 


safenty wararay eesar sterca: 
Madhva' "Anuvyakhyana' (soriemil aoeanteh) p.202, 


‘173, 


174, 


L175. 


176, 
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YM. G.S., p.24, S$1.158. 


HAITTAT HAA APATITE AAT st 

word: a “shearers it 

Vi snumurtibhat: Gey “sSyanamadhava, ' Sarvadarganasatigraha'p.&8. 
Vadiraja's mentioning of only three material elements, 

the earth, the water and the fire looks surprising. The 

element air ‘might be dropped in the ‘hands of Vadiraja on 

account of its having i le ca nature unlike water, 

earth and fire.’ | 

gfaerctaatart otter irre: 

Y.M. G.S, Pp 124, $1,156, pe ON 


car atrerfremaeTan®, ere go 
waTgeariad PETG 
Bh Vi. com,on ¥.M, G.S.p. 24, 


aTa g GayaTtMEat 3 aafaq | 


war TSETATEY 4 aes Te ae oe 


met 
178, 


179, 


vee 


YM, G. ms p'e2ab $1,162, 


cereamaatersat avait ad Bet fags 1 7 


YM. Ge Sy p vey. $1 167, 


efe yqareacaraa werazat ata: Feat ara 
Bh. Vi.com.on YM, GeSy ps 26. 


Parte reaattaer ate yatta aT t, 
YMes Ge S,. p.26b,. S1-169. 


WSRSTCHATHTY TSTHT RO “ 

' gepghaqurPragreraercaeyar ii 
aQgareat 4 ARTY nartgys UCRET 
Ibid. p.27b, S$1.173.' 


tal,’ 


182, 


183, 


184, 


i185, 


186, 


187, 
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"amTTs are det TTAAATER | 

FaeqMag dara casaeq qeaTg fant: * 

gfa wtnagta: | | 

Q.Madhva, Brahmasutrabhasya (II-iii-30) p.102. 


Teratharaear rata. aerTeat Fa: 


; YuMes G.S, p.27B, $1 174, 


IOPTHTETET aaTfararecaartan: | 
war haaareaaratarearereredcy acti 


gat Pacefaateret afeateat a are t 


Ibid, p.27 & 28b, Slokas, 176 & 180. . 


vee TRATRCATH aay aTayg gata TactTeTeaa- 
gen waarefadeay | 
Sahkara, Brahmasutrabhasya, (Hindi Ed.) IlI-ii-l4. 
| Satgatri, Chowkhamba Vidyabhavana, Varanasi ,1967,Vol .2,p.526. 


rans dermis aes yo ventaea afet datat 7 
sarfaearareterary repefersteara smate PaTaTeer 7 
gieraainry ardadtrrad ote... 


Bh.Vi. Com ,on ¥.M.y G.5, p.28. 


aig eatfasenes vattrergeeet | 
TTA As FaTATsA THHAeKi 
Y.M,-G.S, p.29b, 51.186. 


GSaTtY datardata: | Br.Su. II-iv-23, 

RTT faterat rad fatwecaete: | 

"oT mira gheat ear t 

amy faarhrre arcetceg arr: | 

sfa arareant ad fd a ofaresy | 

eatearar meray ta savenq uo sta senifearary | 
Madhva .Brahmasttrabhasya, p.1l6, 


18s, 


189, 


190, 


19l,: 


ean 


193, 


194, 


195, 


196. 
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Fas at aTAerTys wat | 
sarfefacaacarsy fagoTawaran: il 
Y.M. G.S, p 129, si 1189, 


Supra. : 
afeingent tet weMgUTSATTATT | 


YM G.5, p.30d, Si L197, 


WAEKaTaNes ATHT RT WaT: | 
Ry ee reefer hire areat HW 
‘Ibid, p.3lb. si ,20h. 


VSTARTESERS APATTH Td 
' Ibid, p.31, Si.203, 
TATE FATAT aaaeTeT Faay TeaaET anretTs: | 


' BheVi.' com, on Y.M, G. S, p.3l; 


wen Paeararrer adiettr a a aN Pe 

YM, G.S;) p.325 é1j212, °° ; inh 4 

Cf: a 4a AY Taeres <1 Swe R OCS 
Fearfaar agerresa Grea: | 

Madhva, '"Visnutatvanirnaya', p.98. 


wan Fo 


‘grated gd ga sree ag grarfant ge 
| XaMe G:S, 'p.33, a, 220, 


“ant Pasmtergesred 8 eee | 


 ¥sM, GsS, pi34b, $1,223, 


Pandurangi K.T, ‘Essentials of Yuktimallika of Vadirdja- 


tirtha, Bangalore,1983, p.21. 


197. . 


Sharma G.D, tA critical survey of Indian Philosophy!P.46. 


198, 


199, 


200, 


201, 


202, 
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Sar Poatatinirescar} creer aT ATCA 
TAY Aa aqAT | 
Bh.Vi. com. on Y.M, G.S, p.35, 


wat gerarte arden acar feet gate 
YuM, G.S, p.35, $1 236, 


Ter gertorryarndgta fasate 1 
sieatarsd ah areagei fr grat i 
By Torey areareafectachs 8 a 

Ibid, p.36b, 4,239, 


Frat Patrea-SToTEy-aT PT ATATH 1 

aeaTe afoarcnnrfearat ets qenqd 

Gautamacandraji. Jivaraja, 'Kunda Kunda Prabhrta Sarigraha ‘ 

(Hindi Ed.) Gulabcanda Hirachanda Doshi - Sholapur,1960,p.20l, 

Ref.: " THE CONCEPT of ahimsa is a complex ethical virtue, 
It has figured prominently and is given an enormous 
significance in the religion of Jainism". 


Nagarajarao P, "Essays in Indian Philosophy and Religion’. 
Lalvani Publishing House, Bombay, 1971, p.87, 


See for:details : Vadiraja, ‘Pasandamatakhandana’ 
Ramatatva peeeeenas Belgaum, (Undated) 


203, auf afer arden 3 weaTetat fageut u 


204. 


Y.M, G.S, p.37b,S1,244, 
not 


The Svabhavavada of Buddhists appears as/the original 
conception of their school. The root of its origin would 


be seen in materialism. 


See: 


"Except the materialists (the Svabhavavadins) who advocated 
the chance~origin of things, ......". 


‘Murthi T.V.R, 'The central philosophy of Buddhism! 


Georgre Allen and Unwin Ltd, London, 1960, p.Lo7. nee 


ie aaa Ee 
TTY | FARTaTES T_TTTH: | 
aged ~ afesacnt oe wt aneanfecarfaar: | 
ad frend wearq FaMTaTE wgUareATA | 
te Visnumiirtibhat G. Sayanamadhava,' Sarvadarganasathgraha' 
p.1t6 & 17, 


205, The canception 'Svabhava' is, as not an original 
idea of Buddhism, also not exclusively related to Buddhism. 
The school of Jainism also talks of this: 

See: " The things according to him, have their own nature- 
a fact which is ultimate and does not almit of question or 
explanation ~ and that nature is not caused by adusta, 
Fire burns because it -has got the nature of burning. We 
cannot say that fire burns because of adrsta is there. 

" It burns of itself, 

_, Mehta Mohanlal - ‘Outlines of Jaina Philosophy’ , Jaina 

| Mission Society, Bangalore, 1954, p.59, 


But it is true that, the conception 'Svabhava't gained 
perfect shape in the hands of Buddhists, 
Saet (4) & ceurfed aTeayatearaae ayaTat- 
qaTeTE array | sequrat Bg" | aTeqURAgACaTY 
aeda Fanta sfa wea | on 
Sanghavi & Jinavijayaji, "Hetubindutika of Bhatta 
Arcata. Oriental Institute, Baroda, 1949,p,57. 


(ii) Svabhava (sk), As applied cosmically ‘the own nature! 
basic substance of the universal Mulaprakrti or root 
essence, Thus, equating with Tathata (q.r). At 
human level, it equates with Atman, 'Svabhavakaya’ 
own nature body', equates with Dharmakaya (q.r.) 


Christomas H. 'A popular dictionary of Buddhism’ 
Curzon Press, London,1976, Pp.190 & 191, 
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‘ 


06... FGATATAT aggUTA: | 
eos. PaMTaTY aquafeata: | 
Visnumurtibhat G. Sayanamadhava!Sarvadarsanasathgraha' p17. 


1 


207. aATaTaS Baa wTEeUT CAAT Tae | 
eaarat ty asraceaTasaat aerfaag | 
Y.M., GS, p.37b dlokas, 245,246, 
ceferegad sTHeSTUATATY | 
Bh Bh.VE..com- on. alls G.S,p.37. 


208, " pareay faded wey fear t 
Y.M,p.37, SL.247, 
Jada, Siva - and the Lord’ 
Jada is Acetana and Paratantra 
Siva is Cetana and Paratantra 
‘The Lord is Cetana and Svatantra 


209. wetneturrara giont amerar: | 
Y.M.,G.S, p.38b, $1,249, 
FEARTATAT ACI seacherchanth 
Srareg seararared | 
 Bh.Vi, com.on Y.M.,G,S, p.38b. 


210, adea sat waft fe 3 oat wera: | 
aeisenat Tsay ferrgatagteara | 
araatat avearat wea aeaTfeurea i 
YoM.1G.Syp .39b, Siokas, 256 & 257. 


211, HBdadTrarraararairayay: | 
Ibid: p.40b, st 264, 


212, TaeaTsrarha wear Tea erengener 
= cafaatreentt(s sfa ara: 


‘Bh. Vi.Com.on Y.M. Gad, oe 
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213, Cft "The soul has been said to be the possession of 

material Karmas, The characteristic is meant to refute 
3 two-fold belief, First, it attacks those philosophers 
who do not regard Karma or adrsta as a valid existence, 
(The Garvakas of Ind4an thought "fall into this catagory) 
Secondly, the adjerditive 'material' is directed against 
those thinkers, who do nee regard Karma or adrste as 
'material", 
Mehta.Mohanlal, ‘Outlines of Jaina Philosophy'. p,6l, 

See also: Walther,Schubring 'The doctrine of Jains' 

‘Motilal Banarasidass, 1978, Pp.172 & 173, 


214, Cf: em ofa-fara ea | Br.Si, III-ii-41, 
tas oT daa airarrg nafa 1 “ws aay area 
areata (3 ata gifeta wfaa: | 

Madhva, Brahmasutrabhasya, p.144, 


215, ey ehrayatfed araTatcareeras | 
ara Aeaarat a carte a wATTe u ii 
Yells GS, p.4lb, $1,271 


216; out fr tent whe raqnrategradey | 
Ibid. p.41, $1,272, 


217. eenraererafts_ acura tara " 
Ibid, p.42b $1,279, 


(Cf: get ada area canrat wa ea a | 
TaN ATTA APT UghT 
Madhva, Anuvyakhy sna, Doc, $1.13, 


218. Hiriyanna M., ‘The essentials of Indian philosophy’, 
George Allen and Unwin (India) Private Limited, Bombay,1973,p.98 


219, 


220, 
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"The Saksi is an intelligent and conscious perceiver ~ 
‘It is the Sak si that is capable of comprehending both 
the knowledge and its validity’. 

Dasagupta,S. 'A History of Indian Philosophy’, 

Motilal Banarasidass Delhi, 1975, vol .IV. p.168, 

See also: — 

"Madhva finds such an ultimate and absolute principle 
of knowledge and validation, in the inner sense(organ) 
of the self of man-his "Svarupendriyam" which he calls 
Saksi, and which is “Jhanagrahaka" and also "Jfanapra- 
manyagrah eka" (intuting knowkdge and its validity)". 


Sharma,B.N.K, "Philosophy of Sri Madhvacarya' 
Bharatiya Vidya Bhavan, Bombay,1962, p.108. "Saksi is 


given ‘the highest place in the Dvaita epistemology, 

Even to prove the validity of Pramanas Saksi is essential. 
Without Sak si it would not ‘be possible to prove the 
essential validity of any Pramana on which depends the 
validity of all knowledge," 

Shanbhag D.N,'Some problems in Dvaita Philosophy in 

their dialectical setting} Sri Rama Prakasana,Dharwad, 
sas la & 68. 


Dasagupta S, 'A History of Indian EhdLosophy' Vol .IV,p.168, 
RTOTEN PAREN TTANTEHATALPTT | 


waared aan ace Paeftfatearat fea: tt 
Y.M,, G.S, p.47, Sb. 3¥L, 


aad ova: vata soTfastar: | 
Pancamukhi R,S,'Pramana Paddhati by Sri Jayatirthajp.161. 


sas BS 
FAT PaGA STATUTE TATA ECT PCMATCCaT: TEMETARTT TATA || 
Pancamukhi R.S,., 'Janardanabhatta,Jayatirthavijaya , Me 


Com.on.Pramana Paddhati’ p.163, 
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TTT TEM TCI AT CATER | 
aTaataerfarraagaTatarcd weet caveeray | 

re aT sharia wer graves gaferparrayay | --- 
ve aH ATT TRAE | 

Panchamukhi R,5, 'Pramana Paddhati' of Sri Jayatirtha, 
Pp.l6l & 162, 


Tn 


qTaTs Raa, mAs ora: Eta Atatast: | 
Kevalananda sarasvati: 'Mimamsakosa' Prajnapathasala 
Mandala grantha mala, Wai ‘(Surat),1960, Part V,p.2856. 


aTararfaat.serParteg aterars aft wrareaanrenarantireacd 


RETA | TAT TTareaTTTeRTerat rad Tamers gOTE: | 
Raea TaTed ean watere ara to aarfe 1) gated 


ara ear sa eRR | ~--- + sfeqy aa rar 


nreaed @ aterara ata Yee TORI TEST ATTEN ) 


_ Bateorferrer ere qf. { 


hal akikar dismaceeya; esaeeds B,O,8,1.Poona 1978,p.561. 


AITATSY oA) aTAATAT Haaren a tea 
NTATORACaN TATOO TTC \_ fag & 1 
‘Joshi, ,Vedantaparibhasa of Sa TaheveareicanNcnadee 


Akhil Bharat Sanskrit ‘Parisat, Lucknow, Vikram Saka, 
2021 p,242, 


225.A, In the Advaita, the problem of validity and invalidity, 


really,speaking, has no concrete scope and oppropriate 
application, Because, to gain the validity of knowledge, 
the knowledge, the object of knowledge the relation and 
means there of must be true, But in the Advaita,Brahman 
alone is read, though It is real, It is not an object of 
knowledge, 
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at sen "RE oaearfa BTA SAGETYTIA | vee 
aTatsaraerary | 


Sankara, Gitabhagya,1942 XIII-12, p.l6l. 
And. other than Brahman everything is unreal. 


ese -atg ad sederd aroved atcha areacedte 
Katha Up.Bha.IV.11, 


So, Ultimately, there is nothing in the Advaita, to be 
an object of knowledge, Hence, validity has no meanining. 


Arid, even if empirical reality is tarked of, it is not 
possible to admit the theory of validity since, the very 
reality is the product of nescience. (Ajfiana~Avidya) which 
is also Mithy3. (having no existence in all the three times), 
And it cannot be contended that the knowledge and other 
dealings are positively. possible due to Adhyasa of Avidya,. 
Because Avidya and its Adhyasa is Mithya. 

eat SUE IISTET! afeeT SeeTTT GacAT: | 
wamarfararat: Sahatseara 
foearycaaey: ageantcacagade: adeterreg: 


Adhyasa,Bhi, 
peace eis, prshmesitraphadva Vol.lL, Pp.i5 & 18, 


226. ed a fasefasosranar afta ard aqatat 
"eet aTAaTY" HTaTacaTY stat - 
araratadt He leuenesneat= 
SOUTH TOUTE: 
aA 'Mimamsakosah' Vol .5, p.2858, 
227s agaTes G aTeraata yTATHTT: | 
- Paficamukha R.5, 'Pramana Paddhati' by Sri Jayatirtha p.162, 


228, 


230, 


231. 


231A, 
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qTaTey aUTATS @ ATA THE Tad: sfa area: | 
Kevalanandasarasvati; 'Mimamsa Kosa’ Part V. p. 2856, 
afeuat gTaTcarsrarees | 

Pramecafaerat: Fan: FTATEAY | 

FIAT TRU AT PICT RASS AMAT ATO | 
Bhattacarya R, 'Samkhyasutram with Bhasya of Vijnanebhiksu' 
Bharatiya Vidya Prakasana, Varanasi, 1977 Pp.17 & 185. 


TTD ThareRSTaCayeT Cat eae Ca 
aTaTIOT, —sfaPemaTI@ Ta / Feat carey 
Pahcamukhi R.S, 'Pramana Paddhati of Sri Jayatirtha p.l6l, 


TAT wees Tega: are: wa aTaaTaredane 
wearer faa grad: | 
Bh.Vi. com.on Y.M, p.48. ° 


TeteTa erase weatget WETy | 
Y.M.» G.S, p 48, Sb.3h8,. 


tear sTaTed agate | 


Pahcamukhi R.S, Praména Paddhati by Sri Jayatirtha,p.162. 


TATATATHTATATATATA TFUTTATAR 


_aaftaqeemrests 34 aTerfawcant 4 


232. 


YM, G.S, p.69b, Si) 445, 


Cf: The raison d'etre of attributing to Saksi~Pratyaksa 
absolute infallibility and self-validation,which is denied 
in respect of ordinary perceptions of the mind and the 
sense, is that the mind is liable to err and is open to 
doubt >, ‘albeit rarely; whereas, the judgements of the Saksi 
could not be doubted and have never been shown to have 
been in the wrong and invalidated at any time in life. 


Sharma B.N.K, "Philosophy of Sri Madhvacarya' p.108. 
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233, gedifarautrare: aTaTeaee fafaray | 
armeur até gear farsioTg saree a 
Y.M,'G.S, p37, $1 .374, 
afe aTaTeaferady afa ... aifaraaTyaTa 
Sha Ma | veer | ‘af aTrearrarey Paraa— 


| FEUBUTSAPACHAET AT | cart wicasaear eaT- 
Paras: | eeee | TERRA] aeTeNTA oTaTea- 
Faraargareysarear gearay: | 


Bh Vi Vin com,on.¥.M, bce Ss, p. 57 & 58b, 


2344. aTaThaats tea acaratafad ga: | 
Fa TVA T AAI aTaaTaeTaaT i 
forftrfrge cama terse 
| TaTea ageearet. gTaTraet fart 1 
YM, G. 'S, p. 48b, Slokas, 315 & 316. 


235, wAyTATTamN TAS a datafadatatarerrare 
Pancamukhi R.S, Pramaga Paddhati by Sri Jayatirtha p.162. 


236. war TrITfRatten watt dat WA: 4 
yet wa FTAT TREN aTat i 
"YM, G ‘Ss, p.48b, $1.317. 


237, adres catatat garrat Pare: | 
Tee ara Tare ane qerset FETT A 
Ibid, p.48, Sb.318, 


238, See’ 
Madhva, Vi snutatvanirnaya » p55, 
oat - osrarey atagard dafacsats area | 
rar aaa jsvarrararay gata | Aa arantestfateaa - 
ACTTATTA EAT Cay 


Tye Aemafa | we 
TETAGTE IATRATATY t 


| Jayatirtha, com, on Visnutatvanirnaya A.B.M.M.M, B'lore 
ee p.155, aac aaa tear 


239, 


240, 


241, 


2431, 


244". 


wea — fal carga aargatarrerdacr 


FACTATATA: | sees Sal sro PrammeaeTeTAT PaseTat 
Jbalakikar Bhimacarya,; Nyayakoga , p.19 & 20, 


Cf: “Freedom from defect and contradiction is 

sufficient to account for the rise of valid knowledge. 

If the validity of knowledge is due to an external 
condition like some excellence in the causes of knowledge 
or correspondance or fruitful activity, then this second 
kriowledge of excellence or correspondance or fruitful 
activities would require third knowledge to validate 
itself before it can validate the first knowledge and 

so on ad-infinitum,"; 


Sharma, C.D., "A Critical Survey of, Indian Philosophy' 
p,215 & 216, 


ibid, 


afe caTerarfaatadaettarped way | 


afé Paatoate rqatrarette aretrfaat i 
¥.M, G.S, p,56, $1,366, 


qerfafasd Trend dares areTeqeat 1 
Jayatirtha, Nyayasudha, II-i~p.87. 


TAT Tat acraT ree CAT 
ibid, p.52b, $1,337. 


aeranten aT hy wants rad cE: | 
Ibid.', p.52, $1,338, 


See also: Ibid, p.55b, Sl .353:, 


244A, xaTafrageadt weareafqnectted 1 


waneed ovaeed a aeed foecaea are 4 


Y.M.G.5, ‘'? «750 $ $1 483 ° 


244B, 


244C, 


244d, 


STaaey eaECaMOTATT aE oe | 
Bh.Vi.com.on.Y.M.,G.5,p.75b. 


veself validity did not belong to knowledge, and if 
it were to be established by an objective reference 
to facts, then since that objective reference is also 
knowledge, and as such is invalid by itself, there 
should be some other means by which its validity could 
pe determined, and this would lead to an infinite 
regress, For this reason it is to be admitted that 
knowledge, produced by any means of knowledge or 
Pramana, must be regarded as valid by itself. 


Dasagupta,Surama: 'Development of Moral Philosophy in 
India', Orient Longmans Bombay,'°1961,p,.80, 


The real fact of the matter in this connection,is 
however, that self evidence seems to be too subjective 
to ‘deserve to be regarded as a criterion of truth and 
so may be taken to be synonymous with 'no-evidence', 
The way in which the advocates of the self-evidence 
theory of truth, including the Vedanta in particular, 
understands the criterion of falsity should then be 
regarded as a model to which the way of determining the 
criterion of truth should conform, 

Banerjee,N.V., 'The spirit of Indian Philosophy’ 
Arnold ~ Heinemann Publishers (India) Private Limited, 
New Delhi,1974, p.ll4. 


Sarwar - sTerparararfaattarray | fai 

voooeel GGT AT QTE Ufa wh: gfasswray |...) BK 
afm TATaGS Va STUY | 

Jhalakikar Bhimacarya, Nyayakoga, Pp.532 & 533, 


245°, - 


246 © 


247, 


246 , 


AS 
© 
Pe) 


9 enfz afe arattacetcafand of 1 
stveata Hat gfaargeat il 
Y.M.,G.S,p.52, Sl (340, 


wat A aT TATaTaT aay AAT | 
ofaaat ory gatanaent AT Wt 


Ibid, p.53, SLH3, 


atararaTaig et ateresaT TAT 
aieraracdeatie a oat oh wT | 
Y.M.»G.S, p.66, $15,428 & 429, 


\ 
in the Advaita, the way interpretation of Sruti \ 


passages and also the remarks summarising the importor 
jist in nutshell, denotes the contention of the Advaita, 
that the passages, imparting the right knowledge 
(knowledge identity) are Tattvavedakas and the Passages, 
imparting some tentative knowledge, (Knowledge difference, 
injunction ete) are Atattvavedakas. This view is clear 
from the original statements cited belowt- 


(1) geceuTfamsaT afte ovfaarfopsreatoar: 
>“ aecaTfageheegArayr:, q aerarastyfary~ - 
Tarar eat j Br.Su.Bha ( Shkara)(III-1i-21) 
Satsastri , Sankara, Brahmasutrabhasya, Vol .2,p.753. 


(ia) aTeuatarfaaTaaTatg ATSEATATea raga 
farfen: sfa aq1 a1 “accaafe", “Afaafa’, r 
"aTevcd", "sohatfadtaq", “settanaay’, ‘ 


\ 


“arsugdtsfed gfee", “dea seacd fate" \ 


grarrearauTat aaTRataT” | 

Brih.Bha.(Sank ara) (I-iv-7) Bhagawat R.R, Sahkara, 
Brhadaranyakopanisad (Upanisadbhasyam) Astekar Com, 
Poona,Salivahana Saka, 1840,p.143, 


249, 


250, 


(444) aa: UTeedda saTsaTaTTUTAaT 
squaTairar 7 FaTqay, waTTaTaY | 
. Br.Su.Bha.(Sankara) III-ii-21. 
Sagsastri, Sankara, Brahmasutrabhasya, Vol .2,p.732. 


“aearPoacter aaTea faut faaraat aa 1 


facarat a ag cane fou a fray i 
¥.M.,G.S, p.78, SL.SLL, 


WreTAeTaA FGA FTAs Yeu gat 
gacaraanratranvat a& awe a 


' ¥.M.,G.S, p.79b, Slokas, 512 & 513, 


251, 


aTiaTaresray fares cape Tage Cay 
qa oTatee atataway scaratratat aerte- 


“gaTararaartaes frarfatase wa aerat nfarfecas 


featirancaq 1 afaa afeatera cer aq | 
Jhalakikar Bhimacarya, ' Nyayakoga' p.229, 


See also} Madhva, Anuvyakhyana p.4, Slokas 42-45, 


252, 


253. ! 


254, 


Dasagupta:s, ‘A History of Indian Philosophy' Vol .1,p.396. 


Cf:"Prabhakara takes a stiretly pragmatic view of all 


‘knowledge, knowledge leads to successfull activity. 


Action is the only import of knowledge ... All propositions 
must be injunctive, All knowledge, whether Vedic or : 


. Secular, points to cutivity. The so-called assertive and 
. explanatory propositions in the Veda are authoritative 


only when they help persons to perform their duties", 
Sharma,C.D., ‘A Critical Survey of Indian Philosophy}p.220, 


gaeasa fataar areaat araar seq | 
Y.M.,G.S, p.79, $1.518, 


255. 


258, 


o06 


TeaTararday Poe Porat TA 
Ibid. $1,519, 


| nated feat & SEAT TRTTATE TAT ATT aia 


Bh.Vi -Com,on Y.M,G.5,p.79., 


ed grarréetaty Abe asad ‘ 


at aagdaet gear atacand cat: 


Y:M.sG.8, p.80b, $1,522, 


There, are some Sruti passages called Aikyasgrutis by 
the Advaitins. That means, those passages that convey the 
Sense of identity expressively such as 'Tattvamasi', 
‘Atmaivedam', Ekamevadvitiyam and others, 


, ‘ S8vakasa means that which is limited or that which is 
constrained, with ‘limitations. Niravakaga means that which 


is not, constrained with any limitations, This view 


promises that Savakaga passages are secondary and Niravakasa 


' as Primary. 


are Tatarasrrataerat atrereafaears: | 


amagfenayeat: areata, smart TarastTa: 1 A 
faeaatim avaarat fafusfeat 1 
; Keval anandasarasvati, 'Mimamsakosa' Part VII p,.4312, 


, This type, of view is found both in the Advaita and 
the Dvaita, But the application of these concepts with 


' regard to Sruti passages differs in both, The Advaita 


declares that Aikyagrutis are Niravakasas and others are 
Savakagas, (T.E.M) *aecanfa*, *Afa Afa", ‘aredad*, 
wahaTfantaq ... srarfaaraarat aarfarary | 


-Beh.Bhd. I-4-7, 0” 


Saccidanandendrasarasvati, epanedexenvakonand out 


’ (Upani sadbhasya Vol .4) Adhyatma Prakasa Karyalaya, 


Holenarasipur, 1953, p.138. 
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1 


aeprrgg rang Taq = (Brih Up .-II1-viii-87) 
"“HISaHeOyMETAAIY” (Katha-Up.[-iii-5) 
aTaf=reperarts scthag sfasorfad | "aeparreaqarg"(pr.su.1-i-4) 
SBCUT | ceeee smeT HH ATSTC aquenfasaTt areata 
ae ee ag ata farte aur geaatatoceny | 
q favre acoaTarta gaegerasat adtatta sated | 

ee) Sankara, Bkahmasttrabhasya Vol .2,p.726. 

Here Pradhana means NirvakaSa and Apradhana means Savakasa,. 


Where in the Dvaita, the so-called Aikyasutis are 
Savakagas and others are Niravakasas. 


As there is no well-resoned ground or base for the 
Advaita view, it is defective. Because, the Advaita 
interpretation of so~called Aikyaswutis is contradictory 
and is not in the confirmation with dher passages of the 
same context, 


It is the Tatparyalingas such as Upakrama, Upasamhara 
and others, pertaining to a particular context, that are 
responsible for understanding the correct import of the 
passages. The Advaita does not take into account this, 

The Advaita interpretes the passages individually and 
independently, taking into consideration only the expressive 
meaning of the passages and not the reference of contexts, 
e.g. The context as a whole wherein the passage 'Tatvamasi' 
occurs, really,speaking relates to sense of difference with 
stock illustrations. But without understanding the nature 
of “suohziy”, depth and significance of these, the Advaita 
concentrates on 'Tattvamasi' passage only and thus prefers 
the sense of identity to difference. 


If this is taken for granted, then it ls not agreeable 
to the core of context in its fitness and thus contradicts 
with other passages of same context. Hence,Aikyasrutis 
are Savakagas that means they are to be interpreted in 
accordance with other (fheda) Srutis. 
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- The view upheld by the’ Dvaita in this regard, as 
Aikyasrutis are Savakasas and Bheda srutis are NiravakaSas, 
is agreeable to the core of Sontants 
See for cote 


259, — cdcneiiee cana | 
aTaR RTE AT EYRATATT TTT | ; 


X.Ms,G.S,"p. 8b, “d1 ,524, 


260, BE TEATED aes we Tat, aur feat | 

rauTarey AHATY graretantdarsary | 
Ibid, 91,525, gfemtuar g wharfadtafacar w maton 
aOTST TTY TaTeCTAT TAT | 
Bh.Vi. Com. on Y.M-, p,8lb, | 

Here ‘ekat means supreme, ommiscient, entirely 
different from the world of sentient and insentient beings, 
Thus, here supremacy and difference is the meaning of the 


term'aikya', 


261, Wh AeaTeadaaT: | _— | 

Sastri .Haragovinda, *Amarkoga of Amarasimha' 
The Chowkhamba Sanskrit Series, Varanasi 1970,p,546, 

The derivative form of eka is Ekatva (Aikya) In the same 
may: Mula atva, Anyatva and Kevalatva. 1 


262, grate 3q vet geonrar oat sa, 
uaT waauneatsd ad aerafertag: | 
afea vated at Ffcatan ara u 
Y¥.M.,G.S, p.80, Sl 527, 
262A. afe sofasqrat * sghataTfantay, qaqa" 
‘gf ofaafeacted 1° Brih.Bha,(Sshkara) II-i-20, 


Bhagavata,R. R, Sankara, ‘Brihadaranyakopanigad, 

(Upanisadbhasyam), p.216. 

afe aret adaar Tao sen ofa aTaroaiy, -....! 
Br.Su.Bha.(Sankara) I-i-4, 


Satsastri, Sankara, Brahmasiitrabhasya , Vol.1I,p.5l. 


263. 


263A,, 


264, 


264A, 


‘artaTaat A aaa aa a staat: 1" 

graranar fafa: aedentistr TeYSTt | : 
eas: | 
Cakravarthi, S.G., 'Sabdarthakaustubha, 1978, IV,p.1603. 


eT HETZ | 
paerererehy wT IIR 1 TOTAET ARTE Pate 
aeraT fesre Pearce Pr eahoT: 
Kal akoti K.G, a, Srivisnus ahasranamabhasyam 
R Nagaraja Rao, Tiruchirapalli, 1972, p.98, 


aeed warm afa wir: ge TaaeAT: 
Bhagavadgita, XIV-5. 


The Nirguna~Sruti occurs in the Sixth Chapter of 
QWetasvataropanisad, There, the com.of Sahkara of 
Nirguna term, does not convey explicitly the sense of 
negation of attributes in general. But it negates the 
qualities such as Sattva and others, 


careft tat dae Parra * | (Svet Up VI~LL) 
ves BGT RETA aT, wagSCT 1" ATaTERSeTe daTaTA" 
SOT. aeveii-oL § afreaeirg | aT a | tae 
Pear et | Fret: ee 


Scene, rrr Gita press Gorakhapur, 
Saka, 2016, p.246. 


So the refutation of the Advaita interpretation 
of that Mantra may appear unusual and strange. Hence, 
it must be understood that the refutation aims not only 
at the connotative and expressive meaning of the com.of 
that Mantra, but the very Nirgunatva concept of the 
Advaita. \ 
\ 
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Sankara, commenting Visnusahasranama (Gunabhrt, 
Nirguna terms), makes it clear that Brahman, really 
speaking is attributless (i) He also states that the 
positive reference of qualities Sattva, Rajas and Tamas, 
is due to Maya (form of Ajfiana) which is Upadhi for that. 
And, in the Advaita whatever is Sopadhika-product of Maya, 
is Mithya, (ii) 


(i) qopraspy : - faeqresaraedtaq 1 aTeaq | { 
arraeaenaat _qfeeFratimnadearherorgraTe ~ TR | 
aeqar i ~ Faroe, | 


fegfa | | 

1 = waeared wa sete gfears, ary feat - 
seafaoufrastartarant gfsefeufitenritats amafacare | weet 
remrény geAraTrseiNT gar TeATY a Paley SITE «oe. I 


Ramasastri' &.Sri Vignusahasranamastotram with com. 
Oriental Research Institute, Mysore University ,Mysore 


(a1) frfor :- ce, Gitabhasya (Sankara) XIII-13. & 14. 
| suTfasd fae TaThoars 
waenigca farce | 
so Pee Para Tat Pr RaTeaT TMT eT eT 
cat wet aTsafartand: 9 
aft aeaaepnrhertie wtardaracgarferataranr = 
Ase stew hy Ha: adfPegayiecagaradses TANT AT fa — 
frame sf afferent af fagrerrattertya tad CREB PCT: | 
| aa Pao faa hii asawmefentarad: 1 HAY TF HMTCATYTS sate 
ToHTA b ¥ 


266. 


267, 


oft 


Farad areasterer aera ferare Pay 
aeraraedat fe wre id aed arte 


MTR 7 rat areargqeana Weatta- | 


Tea gag: ene areg 


. atarey ater fare: 
| Sahkara, se 1942 Pp,183 & 184, 


Therefore, it is tobe noted that Vadiraja, taking 
the Nirgunatva view (Qual itylessness) of the Advaitins in 


» consideration,has refuted it, 


ed Paaret y arar-gawaran: | 


ateenyerard ot og” fe nea o 
W.M.G,.S, P.8lh, $1,528. 


Byih .Up. IV-iv-22. 


maeaTaraaat acd Pateaad ait | 
fawateafatet a fercotavata i 
 Y¥.M.G.S, p.81, SL.531, 


Ha: weaae scarte fafnsafauranaTarg 


“faa. ef arareant ameter Pafoerreates gee 


270, 


. Bh.Vi, Com.,on.Y.M.G.5, p.8l. 


Kevalanandasaraswati, 'Mimamsakoga' Vol.1IV, p.2294, 


4 


arat PanscaayaTreay wae: | 


gTattaiqateite raragemt i 


sft oTahaateamteare wera aTiad 
Y.M,G.5, p.81,S1 532, 


teaTetahate | 


' Ibid, p,82b, 91.535, 


271, 
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ATTA: TE FET AVERSA Te: TRY 
oo 8 Bai saticaads aged 


| Y.M.G.S, p.82b, 537 & 538, 


272. 


272A, 


273, 


274, 


275, 


276, 


Gf, WaT ATT afta aTeTeTeATeTaM: EAT: I 


seaneat To fe wufite aqeaay i 
Madhva .Anuvyakhyana.p.7. 


a RaTsaaaTaTaed aeaq haar ree | 
yearet sary fasm: adaresea aTae: 
Madhva; Anuvyakhyadna, p.lO & ll, 


Rgveda X=-90=9, 


sengaffaat=aaty afeaeareran ata: | 


‘we 


Reyer Pedgsy TAT ENT GA: Tar 
ATA seAyITE AETATeayy | 


ara fe ot sea meaner Sfeat 


Y.M.G,.S, p.83b, Slokas 548 & 549, 
weg senha: ge aTeATATeT aM: oe i 


“geaTenfa arate: a ey rate: 


Ibid, p.84b, 91.556. 


agraearatarragarat faataar | 
aa ATeTaT aa: oe SEA A TTNT: I 
Ibid, p.84,$1.560, 


- SOP RETTAP Maa aPRgeis TETbarT FHCTATT -.. | 
Teorey Faia sta Patararity afi 
afa wqeta tater gfa ara: | 


 Bh.Vi.com,on.Y.MG.S, p.86, & 87b, 


Taare aterhes | 


Y¥.M., G.S, pi87b, $1.579, 


a 
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277, Dasagupta S. ' A History of Indian Philosophy' 
Vol 1, p.3l7, 


278, ~aaTa gaaTfeaat atta: | II-ii-68 
TATA: SATATSTWS: TaaT ShaoAAT CAT Tae 


aeaTay | aaT a aATATETeS fara faces: 
qh. Fe - Iy-ii-68, 

ATA Tear ae ane: PacaT aaa : 
geafy aefPat aT. d-r7-41-68, 

faract armani 

aTared farate eaTatmanarts | eee 


Jhal akikar .Bhimacarya Nyayako$a, Pp.291 & 1009, 


Ta ge SUT fe parrey & /t Visnumurtibhat G 
Séyanamadhava. Sérvad arsanasathgra a of. Séyana,Vo,.11,p. 9, 
279. Cf: " The Nydya-Vaisesikas enunciate the realistic 


theory of universal, According to them, Universals are 
' @nternal (nitya) entities which are distinct from, but 
inhare in, many individuals (anekdnugata). There is the 
_ same (eka) universal in all the individuals of a class. 
The universal is the basic notion of sameness that we 
' have with regard to all the individuals of a certain class". 


Chatterji & Datta, ‘An Introduction to Indian Philosophy’ 
p.241, , : 


280, SUeTeTaPMTeMATMAT FET 1 
aThardaTranray seararai fet p 


'. YAM.,G.S., p.88b, $1,587. 


281, CageTeTpad ATA aedoartey-t 
oa aeteetoraTres raga rae 
RTHTUCAREST TatedaTat fey, 1 


Ibid, Slokas 588 & 589, 
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262. ATavaaTacuaeTey eatfo aTen: | 
 fagteed cea adiear fiat aq i 
qaTseqt fe atm: STataTaaseae Wt 

dbid, p88, Slokas, 591 & 592, 


283, HWsaTataat gent cafanyea | 
! HET eT sacra : RReryeaT wT Ta i 
Ibid, $1,593. 


284, sPwrakagerat Barat haw | 
aay weReECIsaT aPeagadaT- 
. Ibid, 91.596. 


285.) STMT aT hs cacecarty a |} 
Teaeean earthy Hey a PITa HAT HN 
Ibid, p.89b, $1:598, 


286, satoragarcd a Taga an gat | 
¥.M.,G.S.p.92b, $1,617. ~ 
fé od afetarat SeaTPaT fier | 
StUrteat PRaTaat fadefa ce oe 0 
Tbhid, p.9l Sl.621. 


287,. Really speaking, in the Advaita, Brahman is quality- 
less,and hence the question of either negating the differ- 
ence or accepting it does not arise, But, here the 
contention of Vadirdja, is to tackle and show the futility 
of the application of the view of non-difference (identity) 
of the Advaita. 


288, sfa seuTae ceatant yeatesst: gat: 4 
Y.Ms,GS,, p.9l, $1,622. 


Jt 


289, oo. Bd. oe yet: Tparfsaraay— 


tir hartatsmite: 


. a ieee VI.p.3072, 


289.A.The term Mithyatva is understood differentlpby different 


followers: See: aTaTdaf=yraq.) oar mifasmat aa eaT— 


waTatar faeatrayq | | gearaq afi aTeaT: ote: | 


farrercd ffarcercag) efi tear 97g: | 
QTEATAPAT CHT | cence | 


. Jhalakikar Bhimacarya, Se p.653, 


~ favagred a Farsacaarfaaaatat aso reasait— 
ararhaarirray | eee. 


7 TER - 


290, 


“aerafrararat saraoet ae 
ofaattreaaedarard ofa HATCHAT MW afte 


| Sastri $,S,S,'The Adyar Library and Research Centre, 
_ Madras,@197L,p,58, 


See also: Gitsukha defines falsity as the non-existence 
of a thing in that which is considered to be its cause. 


_ Dasagupta Sl, ‘A History of Indian Philosophy’ Vol .II,p.152, 


afe aTeutfadranrad wqmmatas | 
TaTaareuraay ater arama | 
Y.M.G.S,p.92b.S1 2627, 


AIPAC KITT: aay ATT | 


Ibid, 41 628, 


4 degeal Pema: aed set ACTH | 
Ibid, $1,629, 


293 * ; 


294, 


295, 


296, 


297. 


298, 
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According to the Advaita, Satta or existential 
reality is of three kinds. Pratibhasika, Vyavaharika 
and Paramarthika. The appearance of silver in the 
conch-shell is Pratibhasikasatya since the very next 
movement, silver would not be there. And that which 
appears for a longer time and is treated as Satya is 
called Vyavahdrikasatya. So the world is treated as 
Vyavaharikasatya. Lastly, the @ntity, subjected to our 
cognition, as constantly present without change, is 


Paramarthikasatya. Brahman . Paramarthikasatya, 
fafa asec; ais SENT: 1 seripararaed “— 


— apatorfasate tg: seca aecd tare: 


Venema ena Gy da vadersmrindigetie of Sayana, 
Vol.2, p.328. 


gqarsaed: a ware asa TeGHTAAT TT 


Y.M.G.S, p.92, $1,632. 


eaTarfaey wrast fgarrcate fe gia: | 
( gfi- Swte.Up.6.8). 


Y.M.G.S, p.92, 91.634, 


\ rt 


See for detai}s; Athalye & Bodas, Annambhatta, Bombay 
Sanskrit Series, No.LV,1963, Pp.17 & 157, 


aarfint arateaq uafeat faa | 
Y.M,, G.S, p.92, S1 .635, 


HTCATAT AUTTETLTPAT : | 
eaTarue Patera fees WAT HAT: Wt 


_ Ibid, P.92,b, 54 639. 


300. 


301. 


302, 


303, 


O17: 


afc aiff ewfint sed g 4 pataq | 
Ibid., 91.603, 


arom: ada osfot effacarara acateta amar” 


 genuataraty sqnaciTaaTsacdteed fat | 


Bh.Vi.Com.,on.Y.M.,G.5, p.93. 
aaeacarcuatra & acarergata aa j 


 ¥.M.,G.S, p.93, Sl 645. 


ea SM GATHSATTaTATE | 


_ ameearTar fast ant: araea of: at 
Ibid, Sl 649, 


gat tant a ated ant: cararfaer: et: | 
acat faeaT waaratza & eufed a arfoat: 
Ibid, p,94b 31.650 


“avatarfe Sarfareg faeatgfasgaaasri arar | 


TeaAITATA STaTTTaTHy t 
Q,Jhalakikar Bhimacarya, 'Nyayakoga'. 
afraaatraes WeraTaran fee ep ra T Peete Teer 
ArTaTfaeat: aATacaTy | 

Maya means Ajfiadna. According to the Advaita, 
Ajhana appears in two garbs; Maya and Avidyd, Maya 
applies to Brahman and Avidya to Jiva. (in essence both 
are same) And this Ajfidna (Maya) is not real, not unreal 


but it is inexplicable, It veils or covers the nature 


of Brahman, for which It is supposed to be qualified as 
creator etc. But in reality it is unqualified, The 
Advaitin holds that attributes of Brahman are Mayika,i,e, 
products of MayS. When the true knowledge gained by 
Studying SSstras, Maya (Aifiana) gets removed, then reali- 
zing identity, Brahman would be known as attributeless. 
See for further details: Sharma C.D, 'A Critical Survey 


of Indian Philosophy Pp.273 to 279. 


4 


3044. aratg faat atfaar at = (Cha,Up .I-i-10) 
‘ Coe Lf 
at tafaar gaged g Paar 1 = Swet.Up.l, 


305, araTcaTed FaNTaTaTPearacaTy Fena AAT | 
maT fast seneat sf raTagarty a: 4 
¥.M.»G.S, p.94b, $1 1652,° 


. 306, aeoerear faareey: aratareat fe iT: wey | 
Ibid, $1,654. 


307. a cearenmfaragreara: Prethantearaty as fest 
Bhagavata.. V=xviiel9, 


. 308. raTaTfast sBafé santa: war aq | 
¥.M:,G.S, p 04, 'Sh.656. 


309. ed 7 ofafaerqadtarrar weifaa tor faecarreara hr 
froma waar Paw rater ITAA | 
: Bh.Vi. com.on, YM. »G. S, p.94. 
fortortoyfecsta ofafarseanren | 


¥.M.,G.S, p.94, 31.657, 


310, ofafaraca aden Afqare seq afeh | 
Tea arta farda frat PATCHATAT il 
Ibid, p.95b, $1,660, 


91, Giving an example of such kind, in this context, 
' is not to prove the unreality and non-eternity of the 
world created by the Lord like the magic things created 
_ by a magician, But,the aim is to prove the 'Svabhavikatva' 
to the attributes of the Lord. 


919 


312, FAT TAT TaRTATATY Get fad sen Tel saga 

rages watt at cararfasardarfayorraverahia 
Prafoyrcar tir aerarta whee AVA ramet gfarratrarara 
rfartang hag aTaq | ; 

BhVi. com,on.Y.M.G,S, p.96. 


313, adearareat aaeatT four tres aq | 
ruqsen fare STATE MGUY T 
Yello ¥G- S, p.96, $1,676. 


314, ChE, Up VInii-l. 


315, adeurfrcarfash: faggeareatfafaarat: | 
Kalakoti K,G., 'Vignusahasranamabhasyam 6f Sri Satya~ 
sandhatirtha', R.Nagarajarao, Tiruchirapalli,l972, p.2, 


316, amt Bear aqarabirg sag aT Fait 
| ade aTeay | 
Bh.Vi. com.on.Y.M.,G.5S, p.97. 


amare ered war seafent a faq | 
Y.M.,G. S., p.97b $1,680, 


317, fasnrearatses otraary oe | 


Ibid, p.97, Sb.68l, 


318, site areroment a ant = afta | 

etn acaaratsy aafaty aTeaT sey 
Q.¥.M.,G.S, p.97, Sl .682. 

area a ad aTfed 4 afasadicats cet 
ctNened aatfaferimenrarara fagautfa | 


Bh.Vi, Com.on.Y.M.,G.S, p.97, 


319. TeqTQUTeCaTeaTay aate Tear aay | 


| fasnteegrarraremndare ti fagara wi 
Y¥.M.,G.S, p.98b, $1,692. 


oa 
ic) 
jane 


320, 3 baboon enega erate 
faarfasntts aateamr | 
Bh Vi Vis Gom.on .Y¥.M.,G. oe: 
321. aan <ereren: j Bhag.VI-4-48, 
afta arratesut PreRAT Hea ATT 


‘ 
eneos 


| [asic senate a 1 
oPearay oat AAT 
‘afer eeTaeT: pereieg afengd t 
Y.M.,G.S, Pp.lO0b, Loo Slokas 713 to 716, 


322, ‘The reference of Nirgupa occurs here is from the 
Sees Upanisad (VI~ll), | 
The passage runs ‘= 
"wer aa: adatg ye: t aderrot adqnranerear | 
wafer: saga fear: | | 
aTehtearar dant Frere, | 


Bhagavata RR, * The Svetaévatara Upanisad ' 
Tukarama Jivaji, Bombay 1900, p.44, Ch. Viell. 


323. grat. 7 SQTATSRNT ST GANT | | 
aft aed Ted Teer 7 aTemaT t 
wAeMaT FT oat and ty OTCaT FaTeAT 
¥.M., G.S, p.100, Slokas 718-719. 


324, “seameha 7 aTOTRAT aed fete fe ] 


MACMISaT TT FOTCUTATT PST a 
Ibid, P,lOlb $1,723, 


325. 


326A; 


327, 


328, 


Csi 
fo 
pee 


aera OTeATR caTaeThes oTPaaTha Tee et 
ora Raed TaaTaTsTeatay | 

eiraetteaccd senararfareaarareay | 
grfiarfes werd squararfafera sTearaq | 
aar e gaTea Faearst saci gen ea fan tear- 
sTeqaeay wea orearfés aeraq | sere: 
senate faat waTfaceera wa coTaetfea 

aed | yfeaecgTe: seaaTarfareaa aTeTT— 
PosoTataruracta tanger faa 

aTarq oTiaerfasacaq | 

Joshi, Srimadanandajha, Bhagavati, com,.on, 
Vedantaparibhdsa of Sri Dharmarajadvarindra, 
Akhila Bharata Sanskrit Prasad, Lucknow, Vikram Saka 2021, 
p 142. 


ated afayacd cuTtaned a faqara | 
a ated tafoed afford a faequra i 
¥.M, G.S, # P»LO2b, $1,733, 


Supra ‘ 


= 


ae eee gear oF area She: 


gre di faartargat tara feat i 


: Ibid, 91.735, 


erimrarearaearfrarar fart fast | 
faserestarcagauatirata Taegata i 
Ibid, p.l02 $1,738, 


di! 


Q, Shalakikar Bhémacarya, NyayakoSa, D903; 


331, 


332, 


333, 


334, 


335, 


336., 


a 
IO 
po 


Cf: grmarfa a arferasrrancraea farat ts 
qqnoeTy | ~ - = 
ava: Praea ATETCRS aTaty dF wea | 
REAMTEATTTT Tea ATET TS TTY a | 
arferassatts acafasntaterreagrang 


Ibid, 


tt sed Aword a gered aa: 


erthers GTEC UgetERTRTTE | 


Y.M.,G.S, p.102, $1 .740, 


Gee carta Tea Pagar” I 
Bh.Vi.com.on.Y.M.G.S, p.102, 


sfeaeTa: - 

eafes Taararraremat aay | 
qdgramarganfatierd gaat 

Thalakikar Bhimacarya, Nya akoSa, p.140, 


Shreragemreay ag aqagetq | 
fatraragaraat arad gafesata i 

vee UMMA aeATY Pasyseaysnty | 
¥.M.,G.S, p.lO3b, 745 & 746, 

AAT STHECTSTR TAT TATE AT RAT TAT ET 
merataatacarg | 


Bh.Vi.com.on.Y.M, G,S,p.103, 


Saga ARa SEA | 
Sarvopani gatsara-3, 


WERT CCHS ATG TEU TE CTT CAT Pare TT ae: 
mearaet fa fexParorarfos at 4 


Y.M.,G.5, p.103, $1 «753. 


337, aurea terarar” dated ats ara 
aay Prima Tsas (et Prmerhing a 


Ibid. p.104b, 4.755, 


338. faait OCAT Had: TRATCAT BeTTaayq | 
Y.M,G.S, p.l104b, $1,756, 
wa oeataTa: oeaTeefa wen, Aragator at 


fT: f gfe ated, Heavatfata eg:, aeratfata gseT=: 


Bh.Vi. com.on.Y.M, G.S, p.1O4b, 


339, weuTedafadat arya aT Faq 
Y.M.,G.S, ‘p.LO4b, $1,758, 


339A, amet seam: adfaharfattha 
fataarefaigrratT| aecaragead fa 
Sahkara, Gitabhasya, XIII,12 p,l8l, | 
We follow the Upanisads in which!’ BRAHMAN" is always 
described negatively. dite. he 


340, geded arPed wafé saceta sary | 
cae EIT Ts coveted rarity tt 
Ibid. $1 ..759. 
eaTefaferas ganged gra qadanica Tara tn teT eT 
BET HRT sara eT FaeT “ata cavefaad 
Bh Vi or con.Y.M, GS, p.l04b, 


340a, aafaerfoast fe stowfa: FETTER 
FaaraT oetraeTaar araTaat weTg Poa: | 
SaeerR, Sankara, Brahmastitrabhasya Vol. p.304. 


Ci 
bo 
oe 


. aaitreedaeniened goa arat') 
Pact Tart ak ae: aT 4 afada | 
Y.M.,G. S, p-lM%, 4.761, 


In the previous verse, "Baddhatva' and'Muktatva’ are 
referred to not with the intention to ascribe the same 
to Nir u a-Brahman', But by means: of that author wants 
to prove "Nityamuktatva’ . (the state of eternally 
liberated). So the Nityamuktatva of the Lord is proved 
by discarding the Baddhiatva and Muktatva (attainable). 
Even if with wrong notion, Baddhatva is taken, the 
Baddha-jiva ( Brahman) becomes Saguga. This argument is 
just to prove Saqupatva of the Lord, in case of those who 
do not accept Saqunatva of the Lord on account of being 
Nityamukta. So the aim of the author is to prove 
.Seaunatva’ of Brahman and not Baddhatva in pene 


342, saty fe safauce “sf {fa "TEU" 
—gearfa faherfattte fatirat 1 3 "ad mg" 
sfa t avay ataerary | 
Sehkara, Gitabhasya (Gita-Bha) (Safkara) XIII-12.p.181, 


b 


343, garerarercit aT arauat soTaaq | 
rarer Tae GUATATYTRAT. GAT 
Y.M.G, S, p.104, 91.762, — 
OCATCHT , AUT: SUSI BOTT | 


344, gad arent aries atara fig 


Ibid, p.l05b,, $1.765., 


‘ 
‘ 


345. According to the Advaitins, Brahman alone is real and 
all else is unreal. Therefore, even this 'Vyavaharika- 
, Satyatva becomes unreal, They define 'Mithyatvatas - 


i 


346. 


347. 


"aTfed araiea afacafa sraveTeosTafaseed fueured | 
Mithyatva is the cognition of negation in the presert 
the past and the future, That which did not exist,in 
the past, does not exist in the,present and will not 
exist in the future. So Vyavaharikasatyatva means not 
real’ factually during all these times but appearing to 
be, real for a longer period in the present only. 


TaeTfenary | 
spur figeeat gener feeanrete I 
¥.Miyp.105, $1.70. 


fareeat fara, mtareearer hie ra 
ut 2a ert afta ot Tearay aaa | 


; Ebidy p.l06b, $1 TI 


347A. 


348, 


qT ~ ; 

mearaarty cet sfarrerataarg | 

Fray at may aqay aeamretfoar FPAIT 
Pathaka & Rama, ‘“Kavyaprakaga of Mammata' 
Ganganathajha Kendriya Sanskrit Vidyapitham,Prayag,1976. 
p29, 


qaer fart oTayaererar fast I 


| TAU TITgITCATE. a at fe FaTeTaaT 


349, 


Y. YellerG. S, p.l06, $1,779, 


According to the logicians, M Mult is a state of 


absense of Duhkha and not Sukhartipa. 
aT afaaryfaneeat ted aTfaeatanag | 
qanrasatetest en: ATEUTHTE aat uaT i 


, Yall. »S, S, p.lO7b, $1,782. 


026 


PARTI eee FETT ETAT ATS Ta 
oe oes er Ta garea 
daraat sate: 

Comt= seg ear freer afe ——— 

at ge rary wre g: @ PITY eens 

gid dent oferacr qaeta vraga- 

WII arsg: 4 ! 

Subrahmanya Sastri S, & Subrahmanya Sastri V., 
'Nyayasarah of Bhadsarvajhia G.O.M.L.Madras,1961, 
Pp ,II-155, III-72. 


350, ata afafasced srgad: a adaeytataan:: 
TSA ATCHAT are FISOH ! 
Br.$u.Bha, ( Siikara) I\eiv-2, 


Saige Gat), Sankara, Brahmasutrabhasya, Vol .2, p.1056. 


351, sHRTCUT sfeddantranaqeay | 
Y.M.,G.S, pslO7b, $1.783, 


7 


352, sargfagemey fairest eft 
Pani Hen ngaTat srharettey afer rT 
parearfaat Worf rEecarT aya Tears | 
Ibid, PD» 108b, & 108, Slakas 788,790, 


353, afedte gf teed a oer 
are Pears *fayeraraa reat i 
Y.M.,G. S, p.l08, $1,791, 


353A, “NeaTatfed fers * = f"Katha.up.1I-11) 
Tea ATUeeTia tae ao AAT CaNege ear te raT 
afaorarfageacatg se squfa arar arfed feaa aoaraaty | 


Sankara, Kathopanisadbhasyam (Sri Sank aragranthavalih) 
Nyayakosa, p.507, 


Csi 
tv 
al 


354. Paorfats oferftar sata afar 
aqTeaTS song Far raTeaeere 
Sooner fea fag facut te Crafaaarerar 


stort Patera | 


Bh, Vi.Y.M, G.S, p.109. 


355, aTearasa afar areaca Pit Para: ! 
ara yenreacawin rarfe afiar i 
Y.M.,G.S, p.110b, $1,801, 


355A, quaTay - 
HaTterag | - 
qaT gaNeaTTya graTat | 
" Shalakikar Bhimacarya, Nydyakoga, p.507, 


COB a gor Pafued tPavioragtintar | 
Ra ATC afantsa hase 
pUTaTarateer ceererafasata i 


Ibid, p.110,S1.806, 


356<¢ HIT HITATaT Fah eae erect aeeuarhsat 1! 
Patg meat oft faarrreaT fret warn 
“bid. pli; Si 810. 


357, faust arfed araet det aratrfadar 1 
Yul. GS, p.ll2b, $1,814, 


358, aTdatTfamaterdy geagcamacar Pater 
aearr Pesaran TH wa 4 areqrarted fatgnery i 


’ Bh, Bh.Vi. com.oh.¥.M.G,5, p.113b, 


358A, SUNTeITAY ~ See; 


Jhalakikar, Bhimacarya, Nyayakosa, p.159, 


a 
fu 
GO 


359° wath Teme a eatrditeresarep | 
' " GeaTeRFSRTa steacaehacay Fagor rT il 
 X¥.M.,G.S, pis, $15,823 & $2-1, 


360, geatgfeare airs arararaTateri | 


WaT aa Heras Tay fe ahr 
Ibid, p.114,b, Slokas, 829, & 830, 


36l. otf at gfarsat gauefteta & aay | 
fatfa afartara fayoreg wsTeaeT: 
Bl Nast ee Ade tai a ae 
| Fateat scarrqate: 


ibid, Slokas 831 & 832; 


362. gaa ated ore: arr agRT 
YiM.,G.5,p. 114, S1 834, 


636, steqrg ea atemgfarcaareag maq 1...) sataratty sateite gray: 
Bh.Vi-com:on.¥.M.G.S, p.ll4 & 1L5b, 


364, atte atont ateratara fo 4 gscaT | 
YM.,G.S,p.115 & $1,842, 


365,’ capaetfesacaa stan afe stem | 
eaTaET Remarc 4 afemeattaeg slveqarT i 
Ibid, 31.844, 


366. Rd a afe steqeo aconraT art ant 


arapearfy wqara actaraatrfea: 
Ibid, $1,846, 


367. Amey ahaa fasnt mRaagNTT | 
; oti of a5 sfa hafta: 
ibid, p,1l6b, Slokas 848 & ee 


368, 


968A, 


029 


-It is ‘surprising to note that unlike Sahkara, Madhva 


has not written commentary on 'Svetagvataropanisad. 
But, the reference of this Upanisad is seen widely and 
oftenly in his works and in the works of his followers. 


But, during last century, a renowned scholar by 
name Satari Narayanacarya, has written commentary. 
This commenatry is unique, simple, lucid and at, the 
same time deep. The exposition given, is in the light 
of Dvaita system, 


Com.on Nirgunasruti:- 
BP. VATAT wey yraar Peed: 
adgarartat aot tren: aTarg g&eT MT 
grat aeTPameTer: aera Peat 7 gader ‘ 
qa: aT PueaTa: | Ile 


Suavnur Govinda, Svetasvataropanigad, with com.of 


Satari Narayanacarya, Dharwad,Saka,1855, p.59, 


“wahatfartiaq 1" (Chd.Up.Vieqii-l) aiinr. (Sain. tha) 
creel RRMA 1 PASTE PATA TAT Partha 
VEMTTTET | veel TWENTY get: wafaTaSITY Ay 
frearay waa | 
Sankara: Chhéndogyopanisadbhasya' ( Snkaragranthavalih), 
Srivanivilasa Press, Srirangam, Vol .5, Pp286,288, 
" aceaufa * ( hha.Up ,VI-viii-7) © 
Ha: agTeT: By Taq: aPoAT-awATA: 
wT IQ PIETCR: a TET HRT wa 


aera weaara: barre" 


eee TAT pier aiene eres 
aaa aTet oR ard TeATAA | 


Sahkara, ‘ Chhandogyopanigadbhasya ( Sahk aragranthavalih) 
Srivanivilasa Press, Srirangam, Vol.5, p,322, 


369, 


370, 


afer teraeder acre aragetren 8 | 
qaart ainrestetecate a i 


Y¥.M.,G.S, p.lléb, $1,851. 


faaratraterareag carat fear | 
qaasaeqar Aa aeTaar faraa i 


| Afe daamess Siatetadtan | 


371 . 


372 ry 


fe aT sotesas a fe: waThy wear 
. HSAT gat TOPweIT TA: 
Ibid, P.116 & 117b, Slokas 854,855,856, 


weT aos we Te sta gear wars fare 
fafise ax Tea PHonaHaMTY | efreg Pafneararta ta 


—aqet ered crt faimegatrrer 1 


Bh.Vi.com.on. Y.M, G.5, p.ll7b, 


Teac raat aa TEATS | 
welt ateataeqea aeraTadtraday | 


aed geod feeutguaarfath: 1 


373, 


374, 


aT Ig fimtat SOTeRRTAT ET Nera: | 
YM. GSyp, 41l7b, Slokas 8588 859, 


ed att soni Pamcath doteariaga 


mmrfs suadadtha ara: 1 
Bh.Vi, Com,.on.Y.M.,GeSy 117. 


arya: of omni aod eet 
gaia fates sary 
¥.M, GS, p.l17, S1.862, 


efteg Tprearard sq: get ae: 
a aadeyagser a wate | 


: Bh ag X88 "5 o 


: : . 531 


afer aria staat efeate Pi: 
aA: ACU EACIT aut ‘ 

dant Palorerte aarey dara weak | 

an PeRpRUa Teese tet: | 

a wa PRP seq Ye Sea 4 ea A It 
Y.M.,G.S, p.l18b, Slokas, 867 to 869, 


375, aaiyaert ant atya: fea gfiat 1 
¥uM.y GS, p.118, 81,870. 
bela epee Tl —s 


Te aT RIT ATE TERE 
Bh Vi Vi ~Com.on. YM, G, ‘3, “ ue, 


376, atee Paincda aprattosica fe | 
wore > RTeMAT TUT arya: gent i 
Y.M.,G.S, p.118, Siokas, 871 & 872, 


377. act Pajomeaht nt PRPESATE. | 
ardrta ta cegeat ... il 
Tig, polio $1875, 


378, Ta mmnaae fOFATATS TeAT AT | 
aa ardarte oat aaepieg ha: maT 


Ibid, p.119, si 880, 


379. Savanur Govind, 'Svetasvataropanisad' with com.of. 
_. Satari Narayanacarya, p.55, Ch. VI, $1.2. 


380, a: wafaq ta a faced wdar .oet 
oy Sea te es wToHTAT wey adfaqas 1 eet § 
Ibid. 


sel, a mighrfaGiiedt ara Per=’ qT aT: | 
we: aval fa gfa gfaaraaty aq: 4 
siecdae@e Farsegd ATTA | 
Y¥.M, G.S, p.1l9, Sl.eel, 


t 


361A, 


382, 


383, 


SEATS t- 2 = ; 

cToTraTs crate aotasete sft 
arate ary 1 futeq. 2.1.65f. 
Jhalakikar Bhimacarya, Nydyakoga, p.33, 


fe a sep TIATROR yfrcarfetrar, ; 
a BeeTAATTG, wi * sore so THe Tha 
4 rfeterra i ge: facta wit coTetar uN 
Bh Vi .Com.on.¥.M.,G.S, p.120, 

SST TET eat Aca 7 AATT 
Mae eTaCaTS TeeIaHAaT 

¥.M.,GS, p,121b, $1,891, 


aotfarsaating ati aqareaern | 

aaa PaaTeaTa Tas Faery 

Y.M.,G.S, p,l2lb, $1,893, 

ard fain afa arareaat mrPaee  wreatgTarcaTee rar fe 


sforat Patererarfarceat tesa faced: i 


384, 


385, 


386 a 


386A, 


Bh. Vi.com,onk Y.M.,G.S,p.121,b. 


Supra. | 
agian terra aeafacartas a fe | 
fasaranry aa Pasaregs 


weaTay Faw F afc BUA A Mt 
Y.M.,G.S, pd $1 .898, 


Paaarcey mae Ma qTATat FUT SATAAT | 


aearee arfana a Papred Prat aq t 
Ibid, $1.900, 


mises 


Mund .Up..I=4-9, 


gforttara a gear PaMe ATACT ETT | 
RagaTa aTaeTa Peary aa 
FaTATHECUT HY WT +. A 

Ibid, p.122b, $1.904, 


388, aTsaTaaTam area carta govt | 
aera TaTgaTedva afasata 1 
¥uM.,G.S, p.122, $1,906, 

389, eq etféardd at ati a fateafa 
Ibid, p.123b, 91.909, 

300, ard atapieat wegear va gatas | 

/  geetaraard aT eaTard wa aT 
Ibid, p.123, $1.910. 


. 390A, eafacat afeat sTeqer | 
Brih.Up .IV-iv-23. 


-390B. Q.Bh.Vi.com.on.Y.M.,G.5, p.123, 


391, wdetuada: atetra seater | 
qqaergaay ata faraTeat 4 fe 
RETA ORT Taran | 
SaETARPATAT TA PAT TEA: 
Te sear e fe 
Ibid, p.124, Slokas, 924 & 925, 

392,  featTiain gcka secke vaca | 

aaa Satyr facta cera ray tt 

gfrecatarmrerrl ‘srg ofasata | 
sfa drfarcrfen aTaUEa rela TenaT | 

Ibid, flokas, 927.8 929, 


393, 


394, 


394A. 


395, 


396, 
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Suprd Fn.364 A, 


fea Painararat sora faye | 
TATA TERA eT PANT A 
Y.M.,G.S, p.124, $1,930, 


Katha,Up. II-ll. 


qerard wa aT prea eayrea: | 
weg Refs spears satay ets | 
Ibid.p.125b S1.931. 

AeA aTRUSITY ATATAQriaad 
WTA TATTCATRIT ata ATT: | 
Bh.Vi.com.on.¥.M.G.S, p.t25b. 


The qualities such as form etc, of a pot are identical 


_with that pot. But when awet pot is heated then the 


396A. 


397. 


398. 


colour gets changed. So as long as Dharmas are there 
with a Dharmin, there is Abheda in between them, When 
some Dharmas get changed, then with these Dharmas there 
may be *Bheda'. So in such cases Bheda and Abheda are 
admitted , ’ 


} 


Infra, See; fn 426 


y WerieaTgaricar aa rare 
SITU TATATASS SHIT PAY I 
wirfacd a fe cecayfeagefa a oy: M1 
Y.M.,G.S, p,l25,$1 937. 


aaa fanfesareicad araaT | 
aTeMaT A) saa Perecay 
Ibid.S1.940, 

A eq SeTaraTerratearitates econ 
mate | 

Bh.Vi.com,on,Y.M.,G.S, p.l26b, 


298 aveafa dd fafaatra fe 1 (II-i-29) 


qeqareqy — 
geateant fafaatya waco: ated 


 aTesery -| 


eee 


"399, 


400. 


FACTTEIT AQ — 
rere Fayed sary 
wee Tateerfarcarg yous waren 
Madhva. B Brahmasiitrabhasya & SS eee 


p.68, 


vo TUTE STUY GaTaeT AATATE | 


Joshi 'Vedantaparibhaga’ of Sri dharmarajadhvarindra.p.7l. 
oar Pag FACaTETA oes | ; 


Sankara, Gitabhasya (XIII-13.7 p 183) 


a St aea art fara , (Svet Up ,VI-17) 
6 OTH TFA: aqresefaraeatit ary 
SAURTEBTT GATED: AATET: | , 
(I$a.Up-I-1) 
arsayq - 
aw aed odcteg. face da gare: | 
HATHA TS TATEHIH TCH | 


Pratt ag ary getera: I 
Madhva .Isavasyopanisadbhasya, (Sarvamtlagrantha) p.5ll. 


freutorfes ardafaearcar steerer aq | 
aeafaraea araeatfate weatent aaq i 
Y.M.,G.S, p.l26b, $1,943, 


aeaea ofa aaet faearea wea Farag: | 
aaerfaeareay araraTa A eTew Il 


Ibid, p.126, $1.944, 
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401A, gear frais AATSTCa Tas | 
qeey A waTeaT aTeMTaTaTTe a 


Ibid 1 945, 


Rea raagea: -FeraGaTsT Tey | 
Bh.Vi.com.on.Y.M.,G,S, p.126, 


402, yaeardaoarat adeted a ateat t 
facarrangeera aTfem: acaaT Ta 
¥.M.,G.S, p.126, $1,946, 


403, faeuTaaTinesrarfeacatara aeteat | 


aetmeraaeererqareacar:: ee 7 HW 
Ibid, 91.947, 


404, paeforactecharearaar atetaat tl 
Ibid, $1 949, 


405. fer aratuarafar satfo seqfara | 
facuTégrasd & sen fa areca ti 


aearg araeqrat ey PaeaT AW oy Wl 
Ibid, P.127b & 127., dlokas ,953 & 954, 


406. gat smaat ant: wa aararTeaeT: | 


eseruT efighicd eat Aware Tt 
Ibid, p.127, 31.986. 


407. PARTI SI TATGATAT | aT it 


Ibid, P. 128b, $1 960. 
~ 407A, Brih.Up .TLI~ix-28, 


407B. Tait.Up.II-iv-l. 


408), 


409, 


409A, 


4098. 


yay TAT 7 aareqanrgr eat qar —— 
aTare “seamt faaTy SrawaTE afreene n 
Ibid, $1,963. 


HET gary sQMTT gant ghany sear 
TAT HEI FEA: avaTdaraya RT 


Por a earfafa araar | 
Bh Bh. .Vi.com.on.Y.M. ¥.M.»G.5, p.l28b & 128, 


aa TOT PABT et goprear war Gi 
ratrarartatee ad oot nad A, 


alles. S, p.128, Slokas, 965 & 966, 


serene Fe eTrTaerETRT OTE | | 
coced “RG Oe FTAA sen" ae 
STACI T Aaa Tae Ce S Te ae { ‘ 


Sacchidanandendrasarasvati ('Vedantaprakriyapratyabhi sha" 
Adhyatmaprakasana peyeretes Holenarasipura, 1964, Vol.I. 
p 648, bon 


a 


Tait ye. II-ii-l, 
aed ara Ben (Tait Up, Lieii-t) 


MeTATSAG ~ 
bes a eran apemaete a ROT aR HeQaIT, ATFATAT | 
‘ard aTaaaai seq’-sfa sea mary area | araetfs fe 
ath farerdtts carta Pare SEAT: 1 eles oe eee 

A ee 1 peas aest g 
rarer Tatet saa: 1 : 

vos oe Pano eT PrereaeT TATA sey: precerarcraaatitn ~ 


ACTS ARR “AREA” phy boag ‘arama Teate Bea | ed 


| : ' « a 8 « 
"gataTat Fania" 1 “sagTer AAT aE arPaeat THY sfa 7 
gateacd sTatroad ered z HET: | 
Saccidanandendrasarasvati' ‘Tai teir 3) a ad' with 
Sahkarabhasya, Adhyatma Prakas Karyalaya, Holenarsstpureyt e135 
p .L20, 121, 130, 135. . 

\ 


fo, 


% 


a) 


411, 


412, 


413, 


414, 


414A. 


415. 


416. 


417. 


aaerasR ecto ga: ovafaat ae | 
fe mem athe earinerfget sq il 
Tepes =e Seda aTaEUTaT TPR I 
Y.M.,G.S, p.129, Slokas 973 & 974, 


awa faded wrehiscagurcat | 
AMT AA TRICITY «ee I 
Ibid, p.130b, $1.977. 


PASGHTART ACT TAPAS | 
cat qeTaR crassa sats fe 
quid, 91.978, 


Supra. dn 3477 


fi a geur§ ath fe wer fa ara | 
ara ta wagseaty sTheAT | 
Y.M.»G,S,p.130, 51,983, 


aroratfed sau faetaeutaerraaq | 


“agente, corearenaetter bar i 


ibid, Si .984, 


aeacacatted fastacursaane: | 

facat goss aeaTPesaTarSAATaRy ti 
Y.M.,G.S, p.130, $1,986, 

wecaTary Taafarfoagaraafonarafaara: | 
Bh .Vi:Com.on. Y.M., G&S, p.130. 


& 


Supra. in 368A 


tara gfagerriegrartafet Per t 
YaM.,G.5, p.l3lb, $1,989. 


418 ® 


419, 


420, 


420A, 


420B, 


42l. 


422, 


423, 


aeraTfagss fe 7 weucaTieaersar | 
Ibid, p.131,S1,993, 


Hess tat athe AWS | 
Y.M.,G,S, p,131, 51.994, 


Sharma B.N.K., "Philosophy of Sri Madhvacarya, p.45. 


See: Sgetarauafansat=arfarag: i” 
fatet ara afta: at Pea aeqsatid: 1 
Madhva Anuvyakhéyadna’ (Sarvamtilagrantha) ( A/) 0.9, 


Cf: This Visesa steps to explain the relation of 
identity-in-difference between object and ‘difference’, 
It is here that Madhva introduces his concept of Visesa 
to keep both Bheda and Dharmin intact and yet manages to 
account for their distinction of reference, 


Shanbhag D.N, ‘Some problems in Dvaita philosophy 
in their dialectical settings p.126, 


frecateantatreeaqararraarag | 
Y.M.,G.S, p.132b, $1,996. 

qT senate, areatsaragana Tiger 
atfefaara: +t 

Bh.Vi., Com.on. Y.M.e, G.S, p,132b, 


aye 7 Heed Ty wear wetegT | 
Y.M.,G.S, p.132, $1,998. 


saclay tees orf atactegd | 


a araedtfatet fe fate sfa aro a 
Ibid, $1.1002. 


040 


424, ceeTaT dat a f8 sear: | 
faamreaatea tet vatoatet ey a a: i 
Y.M.,G.S, p.133b, 92,1003, 


42an, vafsatest fatet ara Saat 
(Vadavali, nes 


4248, Vid couwesers speetisie both difference and identity, 
thus satisfactorily explaining the relation of identity-in- 
difference between the object and its attributes (difference). 


Shanbhag D.N, ‘Some problems in Dvaita Philosophy in their 
dialectical settings! p.127. 


424C, See; BHer Frasueg evafantanraia: | 


afaeat fo fatttat=r scafant ete: 1 
Madhva. Anuvyakhyana’ (Sarvamil agranthah) p,15, 


425, gaThats geurar arasarté a afer = : 
warrae Aare 4 PASAT aT: 
', Ibid, p.133, $1.1008, 


426. yorara yforaea cahere aay | 
rar fewer FAT Tarts ee l 
427, icin Figsd way — 
oa eataay ordearararaarare 


fatefa geararaata fa faveaTa il 
Ibid, Slokas LOLI -& 1012, 


428, 4 9 deofetsteare odefiarat eaformeqa4 7 oa | 


Nym., p.564. Cf: It would be impossible to effect an 
‘identity' between the ‘intrinsic and extrinsic forms or 
aspects’ of a thing, without the help of 'visesas', It is 
the only wayout. 

Sharma BN.K. Philosophy of Sri Madhvacarya, p.48. 
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’ 


429. a UTaeat cageTeTa araent father sfa aren | 
Jayatirtha .Nyayasudhd,p'.23, 
Cf: fateres taqsatsay oeeaefatrfer: 
rafaatesatarit: aPat aeqeaten: 
,  Madhva.Anuvyakhyana (Sarvamilagranthdh) p.9. 
See for details: Madhva,Upadhikhandanam (Dagaprak aranani ) 
SMRSS 1969, Pp.365, 366,367. ; 


aragerty faraer 4 fe eft: 
|, Vadiradja, Yuktimallikad (y.M) Suddhisaurabha (S.S) p.l.91,1. 


431. aft dgcafafermoatat farm: | 
Ibid, $1.2. 
qeyeT UT ale: w Real ater fa avaq 1 atecad 
aq aattoot ca: a edo Frcars arose scare ge: 


. g > J 
urottamatirtha, Bhavavilasini com.on.Y.M.,S.5. pl. 
CEs geqat at wPicaharfar: 
gegatsteateeaar oft: | 
Tea Aaa tTeqTeara: 
vafdat sgneetRudeaaT i 


¢ ao # 


Madhva .DvadaSastotra ¢ Sarvamllagranthah) ABMMM,1974, 
Vol.5, p.2ll, 


432, gat caeaTheaTfarias sar feyared qaarfoar 
erfefaara: \ - 
Surottamatirtha, Bhavavil Ssini, com,on -Y.M,S spose. 


433, ay aa: gTaTaTaratg = fe atta: | 
¥.M.,3,S, p.2b, 51.4, 


he 


434, 


435, 


436. 


437. 


442. 


443, 


aTharartafaeres gtarestafeaatra: | 
ARTI AIT GTA: SeATHeUTAATT i 
Ibid, 91.5. 


wag foacsaret + qediarsaa: 


a l?eg 


cerattraaaanry: 8 setae sei T 


ibid, p.2, $1, 7. 


a fe (igaarat g:aarsaaaTATy | 


ibid, Sl 8. 


TTarAT Pangeay g ERE TA I 
Ibid, p.3b, “81.9. 


See: Bhagavadgita, (BG) III-23, 


araQaTIad ota Paracas Tes 


¥.M.,$.S, p.4, Sb14. 


See :Bhagavata V-xiv-5,6. 


MEeIT AAAeT squerat cuntefo J 


Y.M.,9.S, p,5b, $1.15. 


See : Madhva.Mahabharata Texearre Nirnaya, ABMMM,B'lore, 


Vol .2, p.86, 


eet weaTfaat ater mere ca Pits taa | 


ort aed ares a gael gpa Peay 
Y¥.MveS.S. p.5, $1.18, 


See: Bhagavata - x-iii-9. 
“ 


444, weaeaeTrsaracatacaeres | 


“ Y¥.M.,$,8, p.6b, 51.20, 


] 


445. 


446, 


447. 


448, 


449, 
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See :Bhagavadgita (BG) II~-24, 


Bare: wey gay: | 
Y.M.,&.S, p.6, Ss 24, 


miaAAETS Acagayeay | 


Sees ATet, ATeaed ANT ariaraes fe sur 


Ibid, p.8b, Slokas 35,36, 


ed ataratrararraurengaT afar hy ara: 
fachycs fafa wed at fori waa a faa toneTyEu- 
guorreaqteenaeata ott 

Bh. Vi, com.on.¥.M.,9.S, p.9, 

AAT SAAT FATAGATEY FT Ta: | 


TERT HNP : sf af watery T 
Y.M.,$,S, p.lOb, 51.47, 


Ajfiana:- 

Ajnana, in the Advaita, appears in two forms, 
Maya and Avidyda. So, there is no difference when reference 
is made about the nature and content of Ajndna. These 
terms are therefore, used, sometimes, without the idea of 
difference in the sense, 


see} Maya also sometimes, used by Sahkara, for 
Avidya and he does not seem to hold that there is any 
difference between them, though the later Advaitins did 
distinguish the one from the other, 

Mudgal S.G, Advaita of Sankara, Motilal Banarasidas Delhi, 
1976, p.10, 


Some Advaitins draw a distinction between 
Maya and Avidya . --- 

But this distinction is not valid, It cannot be 
conclusively proved that in the case of Maya there is non- 
delusion of the abode, 


Mahadevan,T.M.P.,'The Philosophy of Advaita} Ganesh & Co, 
(Madras) Private Ltd., Madras, 1957,p3;229, 


344 


See also: ."From what has been said above it is evident 
that Maya ‘(also called Avidya or Ajfiana) is in itself an 
indefinable mysterious stuff, which has not merely a 
psychological existence, but also an autological existence 
as well." Thy 

Dasagupta, S. 'A History of Indian’ Philosophy", Vol .II,p.73. 


, In the Advaita, this Ajmana or Avidya or Maya 
is explained as - 
(i). aeafaared arcararcaatfentarreart 
qeeara wan taerderey atfear afaetra gyTAT: | 


(1) xfeorfens fe stanfen: sours fadrat 
aearaerTaaT aTaTaay weTgroa: | 


(434) ‘aie. ed mast seara ofesaT afatifa aHTeT I 


Satsastri ~ Sankara, Brahmasttrabhasya, Vol.l, Pp.14,15,304, 
In the Advaita, it matters not much difference, as 

to what is Maya and what is Avidyad, because it is false in 

both cases. There lies no much difference of opinion 

among modern scholars in respect of May&é and Avidya as shown 

above, Whereas some ancient scholars did hold slight 

difference, 


See; Muralidharapandeya Srisankaratpragadvaitavedsntah' - 
Varanasi, Samvat 2028, p.28 & 29, 


So far.as the discussion of the nature of Ajnana is 
concerned, from Sankara , till today, all scholars have 
greatly excercised to explain it. 


Sankara explains it as the aspect of mutual super- 
imposition of self and non-self, He also says that it is 
a root cause of power associated with Brahman. 

(See; above quations) 


And moreover, it is Mithyad, means neither real 
nor non-real, It is inexplicable, 


: It is positive, beginningless, natural, and it is 
that which effects the activity and enjoyment etc., :- 


A ea nd 
Satsastri, “Sahkara: :Adhyasabhasya, (Brshmestitrabhssya)p B18. 
See also:| 
Fea EAT ober a 
waretaar Par PeasT TET I 
sTafaiar gfata arar 
maT areed fad geay 1 108. 
TATRA ORT PCG AT 
ferarortearcgar feast AT | 
atrrerny earfeaeT at 
meqgaT PataATIeTT 
Madhavananda, Sankara, Vivekachtd smapt ~- Advaita Asrama, 
Mayavati ‘hae Pp .44, 45, 


Sadananda_| ' defines:= 

war G - reread Payrrcad arafaet ia 
sraet ufaififata qarcoens sTaTERATA "eat 
‘afal eagiPaerg" gearTfe gure | 

Nikhil ananda, Vedantasara of Sadanandayogindra - 


Advaita Ashrama Calcutta, 1968, p,23. 
: 


oe watfa atoed ofaars fata | 
Taarafate oat very dread sft araratfadarPart aatad | 
hada. J. 83+ 


Jhalakikar Bimacarya, Nyayakoga p.5, 


| 
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qTaT = 
ATATAT fade TPT Ey Tacats faedan— 


WaT ATIT | TeraTadtraeter hy: | reel 
Aa He Ts 179. 
Jhalakikar Bhimacarya, ivavakoss, p (652, 


‘ 


gaTa 3 A ATATATa: Tory araed arte 
—oafaefed arerearfate carat | 


afaftad urar afsar derferts 1 

WOR PATHUSYTATEAT COTA EAR Sa TO Te 

taTq eda aeg afeer, aTaT arya 

Brag Nash | 

Q. Venkateshachar.B, ‘Sri Srutitattvaprakasika of 
Vadiraja, pr.B.V. ‘Raghavendrarao, Basavanagudi,Bangalore, 
1972, p.152, (Appendix) 

Mandana holds that Avidya is Maya false appearance 
and though not a characteristic of Brahman, is not different 
from it, It is neither existent nor non-existent. 
According to him it belongs to individual souls, See: 
Dasagupta,S, A History of Indian Philosophy,Vol .2,p.89, 


Suresvara opines that the Avidya is based upbn pure 
intelligence and not an individual persons. 
See; Ibid, p,1lOl, 


For detailed information of ancient scholars about 


Ajfiana, refer - Dasagupta,S. ‘A History of Indian Philosophy' 
Vol .2, Pp.lOS, 110, 113, 114, and 117. 


Even modern scholars, including Dasagupta and 
Radhakrishnan are not well satisfied with the conception 
of Ajnana of the Advaita. . 


See; Dasagupta,S. "A History of Indian Philosophy’ Vol.2,p.11, 
Radhakrishnan, *Indian Philosophy',Vol,2, p.565. 


It may be the inexplicable and unthinkable and 
contradictory nature of the concept, that has made the 
scholars, both ancient and modern, to postulate different 
views and explain in different ways. The view as it being 

ca ny mere, 


[MEAS "FZ in nature and application, could be known 
with modern scholars like T.M.P .Mahadevan.. 


See: Maya is the power of Brahman. It cannot be really 
different from Brahman-intelligence,since,if it were really 
different, the spiritual texts declaring non-difference 
would be contradicted. Nor can it be non-different from 
the absolute, since identity is not possible as between 

the intelligent and the &nert. Nor can it be both different 
and non-different since contradictories like difference 

and non-difference cannot reside in one and the same thing. 
Similarly, Maya is not real, because of conflict with the 
spiritual declaration of non-difference. Nor is it unreal, 
because there would be no other primal cause of the world. 
It cannot be both real'and unreal because of contradiction, 
Mahadevan T.M.P., "The Philosophy of Advaita’ Ganesh & Co., 
Madras) Private Ltd .,Madras,1957,p. 


The saint philosopher 'Satchidanandendrasaraswati - 
goes to the extext of ridiculing the serious speculative 
discussion of the very concept: 


See; Therefore, it is futile to indulge seriously in 
speculative discussion about its cause, locus, object or 
number as many Post-Sahkara Advaitins have done; for all 
these catagories pertain to the magic phenomena invented 
by Avidya and can never be applied to avidya itself, which 
projects these phantoms, 


Satchidanandendrasaraswati,'Essays on Vedanta} Adhyatma 
Prakasha Karyalaya, Holenarasipura, 1971,p.48. 


450. 


451, 


482. 
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Thus, it is clear from the above discussion that, 
the Wry concept Ajndna admitted by the Advaitins, is 
not clear for understanding as to what it is and would 
be. Inspite of instant exercise of both; ancient and 
modern scholars, it has not been explained precisely 
and convincingly. The explanation of it is not agree- 
able to the reason and thought. And the conception 
Ajfiana itself appears to be ambiguous. It is not 
explained properly and faithfully as it is Mithya. It 
is evident that the falsity notion of the concept has 
lef] to the origin of different views and problems since 
Sankara till today. 


ATCHCTATATASOTAUAT STAT | 

Sanksepasdriraka , Vol,l, St.21, 
Q,Sarma,V.A.,'Citsuka's contribution to Advaita’ 
Mysore Kavyalaya, publishers, 1974, p,69, 

See also: 

Cfn, 12, In the later Advaita, the question also is 
raised about the locus (a$raya) of Avidyd, Is it the Jiva, 
the individual self, or Brahman, the universal self? The 
Bhamati school argues for Jiva and Vivarana school for 
Brahman, 

EQ\iot ,eutsch,,'Advaita Vedanta' , East West Center Press, 
Honululu, 1969, p.33, 


ga. eat scm aT wafave: 
weatreqyatacaea Bn belch cer i 
Y.M.,$,S,°p.10b, $1.48. 


Cf: TUTTE TIT HIT CABAT eae fraser ey ee 
SatSastri, Sahkara: ‘BrahmasutraBhasya,'Vol.1, p.12. 


aTatmetacated aTaTacd wateott | 
pay gearfn H A RUT CHMTTARTAT T 
Y.M.,3.S. p.l0b, $1.50, 


454, 


455. 


456. 


satetata g avs Taataraea set | 
Ibid., $1.51. 


Suptra.,fn,353A, 


aTaTaraents SATaT AMAT HSA: 


Y.N.,9.S. p.l0.81.53, 


Ibid.,p..S1.55; 


FHARICIT IATAUTATEFITL TET Fa TACAST IgA T— 
Trey T PATCHY | aT HATACUTATeT— 


_ foacarg aederfearhr aretiiracamt 4 get, 


geTat as saradeicfen wedeiodrat farferr- 
Fear” | aad amr danfooarettia: 
Bh.Vi.,Com.on.Y¥.M.,9.S, p.llb, 


Ajndnaropa or AdhySsa is a peculiar coficept in the 
Advaita system. Accordingly, only one entity, that is 
Brahman is eternally real. And It is Cidrupa. /nd 
remaining all is unreal. fan acd wrfeqeat tat seta aroe: 7 
There is no difference between Brahman ad Jiva. Brahman 
on account of the asSociation of nescience, becomes Jiva. 
And this Ajnmana is not an independent, real and different 
entity. It is superimposed and hence is considered to be 
associated with Brahman. And this superimposition is of 
two kinds, One is Tadatmyaropa, second one Dharmaropa. 

It is also called Dharmaropa in the sense of mistaking the 
association of attributes of one entity with another, 
Looking at conch=shell, if mistaken for silver then it is 
Tadatmyaropa. If the attributes, Rajatatva etc., are 


referred, then, it is Dharmaropa or Satlisargaropa. 


457, 
458, 


459 , 


460. 
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_ Now to the,self(Brahman), there is experience as 
‘Ajngnam Brahma'. Here, non-difference is not at all 
seen, So it is not Tadatmyaropa, If it is argued 
that there is Aropa then, Ajnana and Brahman, both 
should be real, independent and different entities or 
Brahman should be the very nature of Ajfiana, Both 
these views are not admitted by the Advaitins, Because, 
according to them, Brahman is not of the nature of 
Ajnsna, and Ajnana is not an independent, different 
real entity, Further, Dharmaropa (Samsargaropa) is 
also impossible, since the Ajnatatva etc, the attribu- 
tes of Ajnana, are not superimposed, For superimposition, 
Ajnana must be a different real entity somewhere, end 
then only, its attributes could be superimposed, But, 
as the very concept Ajhana is Mithya, its association in 
the form of superimposition, is impossible, Thus,the 
cognition of experience such as 'A nanam Brahmat or 
Ahamajfiah) and Brahma”, Ajhanam etc, doesnot contain 
either of these superimpositions, So the superimposition 
of \Ajnana is mn eaneP rey 


waa afaqecet army ae Fa: 1 
Y.M.,4.8. poll, $1.57; _ 


ty 


aITCAT, ATCA ose TACUVESRATICTATA:. 6 HET? |. 


oe Vn 


Sankara, Aitareya Bhasyas I=-l1,: 


aarerarand aTaraeatetgaTe A | 
¥.M.49.S, p.ll, $1.59, 
waa STeeh TaTAET eet ghewar fete arr: ! 


Bh.Vi, com.on.Y.M.,S.S.p.l1 & 2b, 


aATERTAGTE T.TeaTaTa a fHasy t 
¥.M.,S.S. p.l2b, $1.61. 


wt 
461. etger SAGTLCTA TTT T gear faces Tay GATS Tq { 
Bh.Vi.,com.on.Y.M.S.S, p .12b, 


462, saTeqgat fe ararearaa Tara sat me 
¥.M.,9.S, p.l2b, $1.62, 


463, aaTaecateata warana: sarastata 
oot fas ra aera toc arora sara: 
BhVi.,Com, on.¥.M,'S.S. p 12, $1.63, 


464, — ar Pera sorequ ted sat dat areft 

Jhalakikar Bhimacarya, Nydyakoga, p.989. 
See_also: " In fact, Saksin is nothing other than pure 
consciousness reflected on the mode or Vett i of Ajhina. 
(Saksi cavidya vrttipratibimbita caitanyam) ; Thus, Sakgin 
is the intuitive knowledge of self and avidya being 
connected to it, is, always revealed to it. (Rahubat 

| Svavrtacaitanya Prakasyavidya). Avidyd thus being always 
revealed to the intuitive knowl'edge, The effects of Avidya 
too are always revealed to intuitive knowledge", 


Gupta,S. "Studies in the Philosophy of Madhusiidanasaraswati'. 
Sanskzit> Pustaka Bhandara Calcutta, 1960, p.45. 


465, waarer a ye aaa Toa @ gra: | 
YoM.yS,S.p,12b, Si.64, | 


466, waTeTafaaTaty — fafhie seta acray | 


Q, Venkateshacher, ‘Sri Srutitattvaprakasika of Vadiradja’. 
Dr.B.V'.Raghavendrarao: Basavanagudi ,Bangalore,1972,p ,150, 


ate fe suefascy “fa fae "see 
araTte fader ratte Pafirat 
Sankara - Gitabhiags a, XIII-l2, 
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467, agty afafrad agd 4 cafsaeta aq aray 
Sankara, Taittirlyopanisadbhasya II-l, 
Sacchidanandendrasaraswati, Taittiriyopanisad 
Adhyatmaprakasa Karyalaya, Holenarasipur,1973,Pp .123,124, 


468, TM sqaacacaery Prgrcanerriata ara... 
afaatT sfa geecay 1 
Bh.Vi.com.on.¥.M.S.S, p.13. 


469. FaTATC TORE ATA TEGTTAT: | 
qaea gdace g athe avaren:caq 4 
¥.M.,9.S, p.13b, $1.68. 


470, saTATaRaTad Wea ae Te TT | 
Ibid, p.13, $1.72. 
aegey Tears ATITAT Aca 
UT PATH RTS TAPAT EMT TATATY oe ee 
acrfgat watte farfptarafata gsecaq i 


Bh.Vi, com.on.Y.M.,5.S. p.l4b. 


471. %aufsat waa sen WerTsTanty | 
Haars went aateatsarart a feq 
Y.M.S.S. p.l4b, $1.75. 

According to the Advaita, Brahman attains the 
Jivabhava by the association of Ajnana and hence there 
is Aikya, If it is not associated with Ajnana, then 
Aikya cannot be admitted. Thus, if Ajfiana is proved in 
Brahman, then the Aikya associated with it, is proved. 
If Aikya is proved then, Ajnana in Brahman is proved. 
Thus, there is AnyonyaSraya. 


‘Really speaking, this is not the admitted view of 
the Advaitins, They talk of Vyavaharikabheda between~ 
Brahman and Jiva. Brahman.who is Bimba, owing to the 
Upadhi of Ajfiana, would becomé_Pratibihbajiva. Here, 
attributes of Bimba are said to be transferred to Prati- 
~biinba and not vice versa. Because the. knowledge is 
*I'am ignorant' of. Jiva, which is an attribute of 
Pratibimba, (Jiva) cannot be there in Bimba Brahman, So, 
even this view of Wdavaharikalva does not help to prove 


Ajiiana and Aikya. 


472. are savatihn aed area. otar'y 
Bhagavadgitd, Iv-5..°. 


472k. sq gat fagat faq car ater heat | 
afaar aPeratoht: sseaTenatar:. i 
Q,Joshi,H.,!Dharmarajadhvarindra’, Ved antaparibhasa »p.l06, 

, Tag wietraeitaetoy oPaTAT 1 

Q,Venkateshachar B. Srutitatva rakagika' of Vadiraja, 
Dr.B.V,Raghavendrarao, Basavanagudi, Bangalore,1972,p.151. 
(Appendix ) 


afr a fReaTETageeRey TAT CHA gqUTT array: 


Sankara, Br.Su, ‘Bha—II=i1i-30, 8 

7 uraee ard aquaT taararay: waTasdlaey Htacd darted a | 
Satéastri, 'Sankara:Brahmasttra bhasya'(Br.,Si .Bhd-II-iii-30) 
Vol .l, p,583,584, 


473. gavafeat areecat Safes aT | 
eee WeaTagTagfera: ‘i 


qlatsarg tagrarer: wey areut ard: 
Y.M.,9.S., p.l6b, & 16, Slokas 84 . 85, 


474, HATTA ada Ha Tae | 
Ibid, “pel7 $1.93. 
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475, Ajfiana is of two types, Bhavartipa and Abhavariipa 
(Positive and Negative ).. When a perceptible thing makes 


the other one disappear, the Ajfana. of that is Bhavaripa, 
When, the knowledge of the existence ‘of an object 
fard) peculiar charactieristics are unknown, that is the 


Aifisna of Abhavartpa. _ 


476, are art ferraTaaThes Tey \ 
ATLGAGASHTA AT Va CAAA: | 
Yall SS, p.l8b, & 18, Slokas; 97 & 98, 


477. arentsacto ret wats g fader: 
Ibid, p.18, Si,1ol, 


478, WaTaTquaTsyey MUTA Va aq I 
ITaHaT Araya Tar SaTeOeATER: 
Ibid, p.19b,: el 103; 3 
FTA ATA TATA Terfaatfreaer 
aCTAATEA weucavafrere tata ara: | 
Bh.Vi, a $.S..p.19b, 


479, ahIrseTeeT aeaTsaaATY | 
TAUTSAT arata garry | faenraer 
ATATCORUT ATE araerftr, aettay i | 
Ibid. — | 


480, facugTaat aTaaTAT-aTHTa wa A I 
| YMorSe S, p19, S1.L09. 


480A, ayOT AGH se arsenate I 
Ibid Py 


480B, 


481, 


482. 


483, 


484, 


ARTISAN TAT Sha BATE RY 
aPea=aearet fraréa cas fasaa reaeaa aar ha way | 


Sacchidanandendrasaraswati - 'Vedantaprakriyapratyabhijiia. 
Adhyatma Prakasnana Karyalaya, Holenarasipura, 1964,p.43. 
faGT HAGT:" . ( GeT-- Tyiii-22) shang, 

goad VaTeaTfR: geecrara: cate 1 

Br,SU.Bha.IV-i-3, Satsastri,Sankara,BrahmasUtrabhasya, 
Vol .2, p.966. ; 


amit HA HUSHT ART ACT atqeatas | 
Y.M.,S.5., p.20, $1,113, 

In the Dvaita view, the Visesdfianabhava does not 
set aside the would be happening Brahmadarsana (direct 
cognition of Brahman). The direct cognition of Brahman 
becomes possible, when the prescribed Sadhana of a 
qualified soul is completed. As Brahman is an embodiment 
of infinite knolwedge and auspicious qualities, even after 
His direct cognition Vigesajfianabhava « remains in case of 
that soul subject tS the limited ability as an eligibility 
since possessing limited knowledge. 


aerheartape oT gufaar aarhr a 

gat seafaar Ara Ars acer AaAaA I 
RATATAT Aeagrey Fee for | 
afaemaaerfaea Tare RT 

Y.M.,5.S. p.20 & 2lb,Slokas, 115 & 116, 


arte fe foatresfarree rar 
FETT PaTESPaTeAaTT: ae Hl 
Ibid, p.2lb, $1,117. 


raaroy fe adh araTgser tad wr | 


seeafarafeararfee fe a carcaaraa 4 
Ibid, p.22b,,S1.121. 


’ Dob 


485, aTay. g get faarried g aervaeq. 1 fetes. 4-10) 
UOT QATATERTEITECaT. ATHY WaT BA | crn 
Ibid., p.22b & 22, $1,123, ' 
apaa Teter BATTED WMI A-YTATATY 
arian agat aTIIT GAT YTATATY 
Bh.Vi, comion.YsM.,9.S.p.22, | 


‘ada UI WqQsEN TeMTTAMTAAT | 

Y.M.,S.5. 3 p.22, 91.125. 

‘a: ade sare Pah AaATa ear ae 
eiTentata ara: 1 

Bh Bh.Vi com .On «¥sMeg: S Ss. Pe 23b, 


486A. “reliigh eee freegfararesar 
BTR eet . ere 
—BhiVi., Seen eS S, Pp 24b, , | | 
: 1, ‘ 
AB6B, ‘se. aint qa aes: 1 Brin.Up vietii-15- % S.Bha... | 
cate ae: wfrafeparar erat | TIT CHT, 
gate: | WeATETaTt a CRUCEAT SARI T TENA 
SabagseA | A ea 3 fyategcanra weafaqare | 
a araoToRtie fe aied eaTea a aren: 
over arfea aatsent ert Tes: 


phagavat, H.R. © Ghbexes ee ee ee 
Astekar & Co, Poona,1918, p.352, 


487. ufaranradt stn: scererarepereds | 
ATT Cay T Pearse ahrearg agra: 
YM. SS. p.23, Sl .130. 


487A, Sees gatraTfaatfaasrd decraTeRaccd 
afafetaamaeratte i “faefaset fataes" svarteE gis... 


'Q.Madhva, Nyadyavivaranam (Sarvamtl agranthah )ABMMM, Bangalore. 
Pp. 


488, 


489, 


490, 


491. 


491A,. 


492, 


493. 


ay 
(1 
~] 


fianrdacaraatata frre: | 
qatetatcariertasctafay ata: i 


Ibid, p:24; $1.136; 


arat cageafaeeeyT sary Pee ATCATTA «.. | 
Bhag .I-vii-23, : 


aqaTd A aagtdifataacraccag ia | 
SUA TEATa Tae AGETATT I 
Y.M.,90S, p.25b, 91.139, 


qaitfardacgaed FETA | = =(Upadhi.kh) 
Sere waTa: wTaRETCATTR: ie 
Ibid, p.25b,’ $1.140,: 


Chia gryaat efeeres faar faufa afaar | 
Madhva. Visnutatvanirnaya (Sarvamtil agranthah)Vol,5,p .30, 


a aga aateofed weuTata g Oa ag I 
Ibid, $1,142, 

eqeqaTa ofa afaettaratg araagraea 7 
SENCUNTATY Tafafa ara: | 
ee 


HATA TIA THTETT Cae Tae st 
aratcaferfarteaa weararaey fag: i 
Y¥eM.,$.S. p:26b, St.148, 

gaTatad senfy diaearartagrena = 
areargae ta | 


Bh.Vi.,com.on.Y.M.,S.S.p.26b. 


493A. Q,Madhvae .Brahmasitrabhasya, p.162. 
See: GYATET 1 (II1-iii-49), 
a dact facet, fer 9 goetesTAta 7 | 
“aaty oet araar a fede gecad a 
Tea aay” sta oT wi: 


494, Really speaking in the Advaita as Brahman alone 
is real and as It is associated with Ajhana, It is the 
locus of Ajnana. Some post-Sankara Advaitins argued 
that Jiva is the locus of Ajfana: (See for details: Supra) 
Here, it matters not much difference and create confusion 
since in the Advaita, Brahman and Jiva are identical in 
nature, Further, as there is nothing real other than 
Brahman, in the advaita, the view that Ajnana is Visayasrite 
is not sound. But, here taking in to account the 
empirical reality of the objects of the world, the view 
is taken for consideration and refutation. The objects 
of the world are the illusory creations. The Visay3sritatva 
of Ajnana is talked of and related to, with the idea that 
the Ajnana is the veil as it conceals the objects. 


See; "The illusory creations were there, but they could 
not be manifested an account of the veil of nescience.". 
eeoeeee The Ajhana is one, but it seems to obstruct the 
pureCit in various aspects or modes, with regard to which 
it may be said that the Ajfhana has many states as consti- 
tuting the individual experiences of the indefinite with 
reference to the diverse individual objects of experience", 


Dasagupta,S, 'AHistory of Indian Philosophy', Vol.1, 
Pp .449, & 458, 


495, “fasarfuaars caraerfasag | 
aeiegrraT TeATH aagrad segaT Il 


Y.M.,9.S. p.28, $1,165. 


496. 


497, 


497A, 


498. 


499. 


900, 


' 500A, 


COT 
Gt 
oer] 


TATA TATA Fa A 
ute Garfe cary 4 gvaargacamy 
Ibid. Sl. 167, 


TENT fag TERA Ta aTAeTy 
HUTA Pom fararearey: 
Bh.Vi.com, on. Y. Yu. »S.5.p. -29b, 


Since, agian is not Mithya in the Dvaita, it is 
understood as wrong knowledge unlike the Ajnana (nescience) 
in the Advaita, which is Mithya, The usages nescience 
and wrong knowledge are used to know the difference of 
sense as Mithya and Satya with regard to Ajfana, 


amgmiead ca: arat fe area: 
¥.M.,9.S, p.29b, SL.L70, 
Sa caTafasrep wa: aad drata, aTagesfasote | 
Bh.Vi..com.on Yai.$.5. 9p.29b, : 


g aTageta warrraraTaroms 
a AL Se uN 


Y.M.;9.5. p.29,S1.173. 


yarar ote wate sfaraTana tary 
Ibid, p,.30b, $1,175, 


yareeaer fasedaaTaka sft BEA: | esse 
aay aoa: Scot wert fearTeT 
getfafasmen wear gerfefassrareten ahead | 
Com: Tat afeeRTY FATTY 

ag: oTeaT ate: Friars Hey 

fasmes} wear fasateretatfe vata | 


Joshi ,1i. °Phermara sdvarindra® Vedantaparibhasa with com, 
Pp.33,.35 & 36, RSE Reon SSS ee oOR 


¥ 


50k, Iya agRC TATA RITETTT fe ! 
: Ibid.,. $1 176% , 


502, HAY -aTaT g afaes uTaTaTene Faq | 
TO CORTEAT ET: ardet fe aq ul 
ibid.,p.30. $1 A799, , aa ; 
The mind that gains the knowledge sthe Lord and 
of Vaikuntha, cannot go.te Vaikuntha, whereas it cognizes 
the presence of Lord inside and gains the knowledge of 
Him. Even at, the down of direct cognition of the Lord 
(Aparoksajnana), mind need not go out of the body (to the 
Yaikuntha),.. So moving of mind out of the body is possible 
with soul where there is no return of the soul to the same, 
503, ait aTadaTanTane arfeprt. aatq | 
EMIT ATTA TTA th 


¥.M.,S.S., p.30, $1,180. 


504, gar fearaaTgeat ai ggeat 1 
Mand .Up . (Gouil ap ada Karika) 1.16. 
Q.¥.M., S.5.P. Sl +182. 
‘ 504A. aifaaTaae at STURT, Sueree 

_ wapgaraer fas wereiatare: Ha: TE 
ay frinresstnfetd aaty gfeag") sat, 
eraray Aq gcaufaesta i 

Anantakrishna Sastri, N,S, & Ramamurthi Sastri : 

. 'Ny@yacandrika of Anandapitrnamunindra with com. G.O.M.L, 
Madras.1959, | 


505. otan wdedarafartarriereig ser sent 
garaged 4 Htaerarty Ag aah il 
Bh Bh.Vi.com.on., Y YMveSiSy- p.3kb. 


t 


506 , : 


506A ° 


507. 


508. 


SLO, 


RITA eaS | AKTST ETAT | 
Y.M.,3.S, p.3lb, S1.184, 

faaTquanars argirasd aTAaNTATWaTaTE | 
Bh Vi. sCom.on Yul. 4S. S, p.3lb, 


afer rear TaTeTTATA | wheay acta 
Aa | aaeTTaTTATACaTasaTT I 


Narayanaswami Sastri 'Nrsithamisra' Vedantatattvaviveka' 
with coms.,Oriental Research Institute, Mysore-1955, 
Pp .473 & 474, 


ara. area ty ATeTarasaT | 


een 


arat ATE Tae ca TET TAT TTT ABT Bear Al 
¥.M.,9.5., p.3lb, $1,186, 


waeg aTaaT goreaTaeaTaarhS aarti tt 
ATaTaTS amt weaTotatrfaaaar 
Ibid, p.3l, sl 187, 


ee 
PAMATAT HE A gfaaser fafa Ta: 

Bh Bh.Vi.,com, on.Y.M.$.S, p.3l, 

aT AeaTaaatsear tay faseta | 
Y.M.,S.S. p.31, $1,189, 


HTeITeS Trapt TasT ae aeT | 


at Pant fad efteqeatas : 
Ibis, p.32b, $1,191. 


Sll, 


$12, 


513, 


514. 


SL4A.° 


S15. 


C1 
a) 
a] 


See also} 
rey gait gee ay arentfoe Pri 1 
SRMTeAT hee T AO CRATEETRESTORT I 


rarest haat Etar Aad | 
eqyaga atedady eatin geste: 
Madhva, Bhagavat Tatparya, eat ate ah, Vol .3)p,561, 


faa fuer Papi eee 
YalerS S., p.32b, $1,192. 


ATT ta sar rarerges att ut effet 1) = Bhag~I-l-1, 
wat favenpes acd ot efraetia smal Taresearataqyr 
ug Sent arats geataurey aTaT atetagtetaarasy: | 

Bh. Vi.,Com.on.¥.M.,9.5, p.32. 


Faarereatantareat faafisate a aaq 


Hares sawahy a fe ay: i 
Y.M.,S.S, p.36, $1,196, 
Taeatat aarp TERT sea 


ws 1 Tg FaTasttata ara: 
Bh Bh.Vi. ,Com. on. x Y.M., $.S., p.32. 


a 


Wwe 4 Faas at aTaTerefacaty | 
Ha CATT CCT ET fasat tr wat Faq 
YM, “$.8., p.33, $1,201, 


Hee ee see Gi ‘err 


ay geatta: efoadcoaran wTaTad gveq | 
Keval anandasaraswati, 'Mimamsakoga' Vd, III, p.1395. 


Tana PaTHMIT TT | ee. | BUT Baad: 


qTH Teadteatay ara: 74 &: 
Jhalakikar Bhimacarya, 'Nyayakosa' p.207, 


cefeaeaaaT aT fear aT Tag | 
Ibid, $1.202. 
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5L5A. Advaitins slip into self-contradiction becaus 
they declare difference between Karma, Kartr_and Bhava 
in one place and negate the difference in another place. 


In the Advaita, Brahman is Svaprakaga. It cannot 
realize itself. It will not become an object of-Its know- 
ledge. If it becomes an object of knowledge, then they 
are supposed to accept the difference between the two, 
They say that Brahman is the substratum of knowledge. 

It has the cognition as being the substratum of knowledge 
and never as being an object of knowledge. 

aaa TIC T CAA: TCART, 

ag aicay, stodaraca Pasarwaratsaar” | 
See Supra: 

In defence of SvaprakaSatva of Brahman, Advaitins 
do not wish to have the relation of subject and object. 


If the subject, the object and the action are consi- 
dered to be same then the Advaita, unlike Dvaita has to 
accept the Pramatrtva and the like of Saksin in Brahman. 
But in the Dvaita it is the Visesa with the help of which 
one and the same can be the Subject and Object for one and 
the same action. The Advaita, not desirous of admitting 
Pramatriva etc, of Saksin, prefer the difference between 
Karma, Kartr and Bhava. Whereas in defending the Svaprakasa 
view, the Advaita denies the above mentioned view of relation. 


It is to be noted clearly that, the denial of 
relation of subject and object by the Advaitins is also 
in defence of their view of superimposition. Since they 
declare that the subject-object relation (Jhana-Jnheyarupa- 
relation) cannot be applied and attributed to Brahma. 
If something night be real as an object, then only the 
said relation would be possible. As everything is Mithya 
and superimposed the above mentioned relation cannot be 
talked of, 


poe 


516, 


SLT. 


318, 


SLBA. 
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Thus, the Advaita accepting the view of difference 
between Karma, Karty and Bhava, is similar to the view- 
of that of Prabhakaras, And, the view of disregarding 
the very relation is similar to the view of that of 
Bhattas. 
See “for details: 
Chatterji and Datta; 'An Introduction to Indian Philcsophy' 
Pp: 


Tae Teg satay | 

a deny ge ga: fpaarearigearrary : 
gduaenatemray eaTgraet hr 7 

Taga | earfauaed caret i 

METAS T Te TTT II 

YASS Pp .346 & 34, Slokas 206, 207 and 208, 


ee 
4 fasumerrfacay: | ameeaerasassafasy vay 
fasred ad: averq | aa raat gart ati 
afa gat 4 araea raadrag | 
Bh.Vi.com.on. Y.M.,S. S, p.34 & 35b, 


wraed fasacd AeATaaTeaT=s BTUTT | 
Y.M.,S.S., p.35b, $1,210. 


TaRGTeMATCATA ara geste | 
Bhagavadgita, X-15, 
wA PaUACyETAT eaede Hed, ATTATS 


SeyecayT waetg wivey | 
Bh.Vi, com.on Y.M, $.S.p, 
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S19, aTaycuaeT aafafasTearereirea | 
ATA GeHATET FITTS 
Y.M.,S.S, p.35, $1,215, 
araey g aeqfa arcarat taeda srant Font a mae | 
Bh. Vi Bh,Vi.com.on.,Y.M.,2. S, p.36b. 


ae aa 
, 3.8, 36b, $1,217. 


SLOA\. Visesas 
"It is a differentiating or pluralising agency 
which serves at the same time to exibit the pluralities 
as flowing centripetally towards a given object which 
happens to occupy the focus of attention on account of a 
dominent pragmatic interest at the moment, It renders 
possible the validity of countless viewpoints while the 
object itself retains its unity, independence and integrality", 


"The function of Vigesas in Madhva's philosophy, 
is not merely to distinguish , but to unify the part and 
the whole, and to render a distinction of reference,.," 
"It is Svanirvahaka, self-explicable, self-contained and 
self-rel ated", 


Sharma,B.N.K., ‘Philosophy of Sri Madhvacarya' Pp,48 & 56, 


520, saTaie fate waco feaTequra 
ReaT sft ara: | a 
Raa CHT: TaTTAUTaNTaT ated 7 I 
Bh.Vi, Com. on Yi. 9S S, p.37b, 

520A, rad ceTaraHdsaega: 
eraratea atcaferfatraq i 
Shastri S,.K. Sadananda&Pratyaktattvacintamanih.' with com,! 

' Achyutagranthamala Karyalaya, Kasi - Samvat.1988 p.305, 


o2L. 


522, 


522A. 


523. 


524. 


TUTTI aTaTeaEtahaeHS 
FarraTaeay at HeTUTaUAT TE: Il 

YM. S68, p.40b, $1,239. 

gat afarenrat faeara: aeaTeaT Faae~ 
TTT: YRIITAT OATS: TATE 
Tava, TaaTayears std sta i: 


Bh.Vi, com.on.¥.M.,3.S, p.40b. 


ATACTSMATATA BATETT cen 7 
¥.M., 5.8, p.40, 91.244. 


amr atara RETA MATEY 1 
waaay Wares sere oeatg Tat: i 
gta utuasgta: | 
Madhva, Brahmasutrabhadsya (II-iii-30) 
(Sarvamilagranthah) p.18l. 
HIT TITTY: 
AHATAT HIG AY 
Narayana Pandita' Sumadhva vijaya' p.243, Ch.xI, 


waTratra ATETTeT He WHE ATA | 
raaT 7 aa pPoara A aTAa ory i 
(RV.IX-113-1), 


= Yersoried qeaTgRTelay | 


TWENTE ETS THR eT araafi: ay WaT 
¥.Mes §.S, p.4lb, $1 248, 


SHTTITCGNATAT THT EA TIMAT | 
ara? 4 SHyaeELaTETANGET ail 
Paey THTAT Tey eaTeeage Ty tear fe i 
Ibid, p.4lb, Slokas 249 & 250, 


366 


$1.24. 


524A, Supra,Fn.518A, 


524B, wey eau Tg TEae ATaITTTATACaT TIE: fee. 
aero arora fee sug for famtet 


aay aTaTasted seta aera: | 


Sastrigal Jagadigvara, Kalyanasundara Anandénubhava' 


Nydyaratnadipavalih with com,Védanta Viveka by Anandagiri. 
G,O.M.L, Madras 1961; Pp.89,90,92,93, 


525, PaCapaig aqNEH ueNeH aaa Te 


:) 


frrgarmaT Parapet AaTa: Ul 


¢ 


Y.M.,5.5, p4lb, ot 251. 


HOTEATATAT TS ategeacd adarfarartaraq 
Bh.Vi, com.on.Y.M.,S,5, p.4.. 


525A. TasencataaTeqa iia eta aay | 
SAT Faw THAT REA aeqe a datq t 
¥.M.,S)S, p.4l, $1,252. 


526. NquranTyetad wadreats aq | 
YeMeyS,S, p.4l, 91.253, 
afe oTa AeaTarARA aaATAGTY TENT 


AAT HAT 3 argemt 
Bh .Vi.,com.on, Y.M, Ss, Ss, p.4l, 


527. aTearh agaT warar 
waTa ae] ORMETIT | 
aatear: farce TaTea rea 
; PTT ASaTevita 
Mund Up .III~I-1. 
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528. In the'Samsara$} both Jiva and the Lord abide in the 
same 'Prakrta' body. But, Jiva enjoys the fruits of his 
deeds may be good or bad, Whereas the Lord without eating 
the fruit of any action enshines himself. In the state of 
liberation also, as Jiva has 'Aprakrtatbody, the Lord lives 
with him. There also, it is the Siva who enjoys the 
limited bliss of his own and not the-Lord.,. Thus,.in the 
both states, Lord is unaffected and unchangable. He is 
eternally Paripurna in Hemeess: and enjoys unlimited bliss 
of His own forever, | 


529, vafacareantganay a ses 
Y.M.,S.S, p.42b, $1,256, © 


530. ait saloredventarcagat te grat: 
grad waaTaTed sre gate te Nl 
Ibid, p.42, $1,258. 


530A. Sees Praraqareary 7 | Br .SU.(I-iii-7) 
S30B. Bhagavat .XI~xi-l. 
S3l. arcdtaens sta wr dager Fah 


sfrtapyracd raeataqar efetaar | 


SaTeT Set seat. sraetata Weft 1 
YM. 45.5, p.42, ‘st 261. 


531A, Infra, fn.532. ; 


532, sat yan fa gaTeaT mt Fa arg: | 
PETIT a Atat ATA 
Ree STS SETSUT TARA: 1 
are cates aTraret 4 oaredtadtta aq it 

Whs p43b, $1 .262 & 263, 


532A. 


atecraT Pa aol 
“facagaat. facosg we waa yaa: 


Safa agai “ae at facta: aati fant aT 


aTa:, “arent ea ta eveaeaTATAT fa eaUTE Sat aaa efi GTeaTy | 


Shastri Krishnashankara, 1 SefmadbhSgayatamahapurmam 1 


533. 


534, 


Sri Bhagavat vidyapeetha Divyagiri Sol ay Ahemadabad ,1973, 
p 482. 


aafaq suaTAeT faeareaarsteter amafag ferergancreT 
Para ra TART A eg See aeagae THAT: “wear fir 
ARTET! oceceneel eaTaR GT srary sReGaaNTaT— 
WATT aeyedaey SHUTTUTARTaA THOT COTE TeACaT- 
qeaTar fewra fate L, 


Bh Vi FSR] +com On XM. 6.3, p 43. s 


oe haga. ca qT: | aed ata safe 

TOT ATTA avout acursarara ef earfacad: ; 
ET ATATAACATY ATTATTS ATaTSyaNT 
faxsacat sft acaT HEAATATY THROAT: 


STOTT TeEREaTATA 1 arora i 


934A,. 


535. 


feat Prercargehe gegeqared ATarTaraya ; 


ant Pace PATER | araregeasta ara: 
Ibid, pp. 43, 44b, 


Mund .Up. III-I-1. 


waht Pater wetaragaay | 
SAT yT es A eaeaTITS A Ta | 
aay atares sacd aac FT OeTCAA 
Faragearatea fe seat 

Y. Yall S. S, .p.44, 45b, Slokas 267 & 269. 


535A. qadararedag (Br .Su.I-vi-3) 


536 ° 


937. 


938, 


539, 


Tadviacararreraneararal aetaTerarcay— 
aeTarcat te HAsaq | : 
“cadirinpireree ager ar feefrat | 
ger afta: orrenta aqTeTaT sareary 4" 
ata a HTS I 
Madhva .Brahmasutrabhasya, p.48. 


Fara saTareat CuTegrTh ea H gar: | 
SPU Pea eT ATT ATA aryrforder Fy 
Y.M.,9.S, p.47b, $1,284, / 

aay Marsares RefascarfsaTagaayr 

Ura saysagatT: 1 xd atafasos=urte 
FrrasnaT sata sag:arfe wearatT- 
fafaata: | 

Bh.Vi,, com.on.¥.M.,p.47. 

rear ary WTTET FaTSTSIT YF Tega: | 


sfa gafadt ata gaaTgaa fant fant i 
¥.M.,3.5S, p.47, “S) .286, 


gry garaT fase: sfaaaitta a gat 
gat ay: wey faear acca fe araat yt 
Ibid, p.48, $1,290, 


TaTATeTYy 3 araca ofaeataa ah efeq 
amy qafrear sea aryRt A FOTCAT: il 
Y.M.,S.S, p.49b, 91.292, 


WTS Taray WITITy | 
weed woreda sfa aaPed eer: 


Be gTSaT: gTRAT THREE: 
Ibid, p.50, $1,294 (Bhag-X-40-3 . 


») 


S40A. TaThaSTaa ad ata tar via b 
aataear F Ufeargranrea: 
gaat ara } Rar dararate an ll 
Madhva, 'M alfabharatatatparyanirpaya' (Sarvamul agranthah ) 
Vol .II, p.460, (h.32, Slokas 72 & 73), 


. “amdatts arat at arg ararfed fear | 
aaa areas hr aT RAEN qt * fa a gta: 
Madhva, Nyayavivarana, ( Sarvaniil agranth3h) p.209. 


541, Bhagavadgita-IV-14, '& IX-9. 

ata este Warar safeacauTeas: | 
-sfreqrat WETS BTR aTTTar fe i 

YM., g. S, p.Slb, Slokas 299,300 and 201. 


S41A. Baveda X-90=2', 


542. atgaraTearetait qedasy waeroT| | 
OeTaTa ast Papers OTHATA 
Bhag .[I~6-17. 
TUTHAAeTAT TEVA HAT ESTA ht 
Bgveda.X-90,.2, 
RIT PTA aa aa Tae Tae: | 
qa fact FaragarenaTraeTe it 
‘VM.,$.5, p.Slb, $1.30%n 


543, qavtfi sat meTeAT Perma Te erat aq 
‘Ibid, p.5L, $1 .305, 
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BA4,: There is difference of opinion among scholars 
regarding the attainment of the goal (liberation) by 
Madhyamajivas. Others ».say that these souls remain in 
Samsara eternally enjoying mixed experience. But Vadiraja 
states that they too get released of Samsara, That means 
they also attain prescribed goal (state) but they will 
have the mixed experience of pleasure and displeasure 
there also. 

faratarfeat & g neared getfiar: | 

aat dgfasarra UTS RAT EHET 70 
Anandatirthacarya, 'Sattatvaratnamala' with com., 
T.R,Krishnacharya:Madhva Vilas Book Depot,Madras,1918.p.29, 


545, Seay aTetaT ahs cewe aST | 
Y. MayS. S, p.52,B, Sl +308. 


546, saedMiread deTheaatrareat Faq 


” arf wt ot seq wrerqeraey atas: 
Ibid, P. 52,$1.313. 


SAGA. ATE pat ararfararg watt: | 
adres g weaned sTATeey athe 7 
oe MOG? OCATCATS Ofara a sfetar: | 
Madhva, BrahamasttrabhSsya, (Sarvamil agranthah )Pp .226 & 227, 
woe STATES Afa 1 saTaMteered arate 
mated ATA agacarfaeraT et 
arecy Haga: aged wp 7 4. 
Magadi Ranganathacher. Madhva,’ 'Brahmasttrabhasyam' with 


Dipika of Jagannatha, Bhasyadipik@prakagana samiti' 1965, 
' Part-IV, p.1l14, 


As it is said these four types of liberation are 
wholly concerned and conditioned by the fact of gradation 
in the aquisition of true knowledge. Salokya is that 


547, 


549, 


550, 


550A. 


eee 


attaining which the liberated dwell in similar world. 
(abode of the Lord) Sartipya -means liberation with | 
preilege of having similar form of the Lord such as 

four arms and' others. Samipya ‘means dwelling in clos: 
proximity with the Lord. (It does not negate othersthaving 
the relation of the Lord). Then, Sdyujya liberation is 
that, which could be attained only by great gods wherein 
the liberated, entering the particul ar timp of the Lord 
enjoy their own bliss, ' 


fied waa £8 HTOTHCTT: 1 
aa mea caT fe RT FAT ATT AI 


Y. Lele S. Ss, Pp. a $1 318, 


sar sareueteteerurar Tay 
Ibid, p. ae $1,320, 


or Pee I-7-23 & oe 
ata ariat oben agiaqatfadi: 
PVIey ares TyaaTaT eae I 


YY, MerS-S, Pe Slokass 348 & to 351 


j 


qos aaccane aratattfe a -ATfae : | 


ay ATaTHUTE TERT ETT ‘PE ie 
Ibid, 56, Sl, 352, my 


i The M Maya is defined and understood in so many ways 
as shown below, But it should: be borne in mind that 
nowhere falsity is attributed to Maya. 

Tag sai fata arfat g seraey 1 
eee “Up,IV-10, | - 
yeTaTacafanta setaatfedtta a | 
cpfratrcta ceearaameat 
Madhva, Visnutatvanirnaya, (Sarvamilagranthah) Vol .5,p.30. 


a 
om] 
rs 


3a ATaTHsat “gsqar Pead aaararfy’ 

graratfag ofaaemerPancae: | 

Arakeri Jayacharya, Vignutirtha; 'Bhagavatasaroddhara, ' 
Dharwad ,1981, p,210, 

ATaT ATeTaOATAT «61 - = -X-2-12, Bhag. 

ATaT se MIT TA SM GTAT WLII-9-9 .Bhag, 

ATay watat aches gq: eraaIV-20e32 .Bhag. 

aTaT feat a aca: | VII-15~43 ,Bhag. 


S51, sfaatedntetfeatrregrreanet eft: 
ATPATATA TNT HUgae RTA TH 
Y.M.,$.8. p.53, $1,369, 


552, ofaraeqaraey arararfageny | 
Tet AAMT UTATATY Ta? AaTHeaT aq | 
mieeqey FT wera Tateoqes Te | 
WATATCITSS ATed Gedrrearaatte faq i 
Ibid, Pp.59b & 59, Slokas, 370, & 374, 


{ 


552A. Bhag.i-7-23, 


553, PoeauaeeRTTTAT OTE atfoar | 
¥.M., S.S., p.60b, $1,376. 
| Parga, Safes rehaergis. scart 
TATE afer wa | 
Bh.Vi.,com.on,Y.M., $.S, p.60b, 
SS3A, smaqTeTCHIaTATAT? | 
aay: PINT Aa | 
aSCMETATMITET WE 
waerattn Pagan i 
pee GRTaTRATAOTTACOTY dare seqreatia sareaeay: HyTaThe:.... 
TeATY yaraer: ograrfaed fataian: arcaT .6. 6 | 


Sastri. K., Sadananda, Pratyaktattvacintamanih with com,, 
Achyuta granthamala Karyalaya, Kasi, Samvat 1986,Pp.2 & 3. 


554, “fpartep ira age a tent ae 
afé sfoara frerearear areal THAT Aes A 
Y.M..S.8, ps 60 $1.37. 


554A Pat sae Pasar aaa | 
Suet Up VI-L9 e 


555, arTen wfanfifataga eararfasT 
aTaaTrpaT 7 | Swet- aa VI-8. 
aererta afainte seaTaarfpar: 1 - 
«RPP aeRt St cy qraarar aay N 


YeMe Se S, p.60,S1.379. 
555A ,Swet Up .VI-8, 


5553 aSaAeT ETA | Katha Up ,III-15, é 
Sahkara understands the terms Asabdam etc, as that 

which is not an object of the quality of ether (Akasa ~ 
matter) and the like, ‘There is nothing wrong in under- 
standing this and-negating the association of material 
effects or qualities of five great elements: 
See; Subramanya Sastri,S, Upani gadbhasyam, Mahesh Research 
Institute, Varanasi, 1979, Pp.98 & 99, 
But the passage not only aims at negating the material 
association or effect but the aim of the passage is to 
declare am glorify Brahman an object of spiritual 
declaration. That means He is the prime-object of defect 
less declaration or expression, which is the Apauruseya 
and eternal Veda. Here, the fact that Brahman being an 
object of expression etc, is not at all discarded and denied. 
Cf: Oatefaarsarea: a erfecar=araatia: 1 

HOTS ITHUCI TET ATCATATAT HUTS TN: | 

smarts PaasanT PeeaT PUTA Tas waa 

Heat Pas PASAT EAT ATI STATEA: | 
Madhva ,Bhagavatatatparya (Sarvambl agranthah ) Vol .3,p.510, \ 
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596, gmsagrasteary seareeeanTmT | 
USGA: ASAT MSA | 


aete a afar ara fa fad ot: 
YM. 95.5 S, p.6lb, Slokas 383 & a 


557. qeeaigued: serena 
FT eqite ragdfaarta Padi rae FSR 
Ibid, p.6l, S1.386. 


587A, Cf: £9") gen tsoTeTeaT ET ACOTHTATEAATSYN: | 
Madhva,. piegavat atin teye ( Sar¥amdl agranth3h, Vol.3) p,5L0, 


558, saurenerfera sanatig friar 
Ibid, p.62b, S1.390, 


588A, Sukla Yajurveda Saihita Ch,35-17. 


559. atfacsay aga: ocearfefa afeat 1 
aTrfaer fagcat 7 STATE TLTCAA: Wl 
Y.M.,9.S, p.62, 51,393, 


560, garaTty ame: ovedrfarynaroaTearedre 
STEUM STI ATPaacard | 
Bh Vi .Com.on.Y.M.,S.S, p.62. 


561. gued fe aqsga sTaed 4 yraay | 
" ¥.M.,9.8, p.63b, $1,396, 


562,' wd neTETaeU areramer wat ara: 
otfesguvsfare afi aTgadsepararad— 
aTfesgatrstaaetTa: Parner eq sqTta~ 
OVATCHRRTTTATA aT CH VT | 
Bh.Vi.com.on.¥.M., 3.8, p.63b, & 63. 


- 
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362A, He: STS TaTTEEITaTY sao aha 


anitatasrcared ora gf ofa fenecs gaota | 

Bh .Vi.com.on.y.m,SSp .63, 

Ref: Apte V.S, 'The Practical Sanskrit-English Dictionary, 
Motilal Banarasidass,1978, p.323, 


5628, ed suatangd wuetaptet guctaaTd 


563, 


564, 


aTare. gat aetefate ahead ef gecory 
Bh.Vi. com,on. Y, Y.M.,9.5, p.63, 


Ref: Apte V.S,' 'The Practical Sanskrit-Englt sh Dictionary, 
Pp 252, 790, 902, 

qaaTagaenigar Rare ta: 1 

sarfe erfrarat 7 RCEIERE Ta: il 

¥.M.,9.5, p.63,S1 “400, 


eT TTS aTpATeMeaTAT gtfoomTe tea rea | - 


qTE TAT ITATR “warsat PeaMeTey Hragiy aT AT 
gata 
‘Bh Vi. ,Com.on.Y, Pie 3 .p.64b. 


564A. Supra fns, 527 &' 528. 


5648, 


See: aTguot- Mund .Up, (7iT-ia1). (Atharvana.Up) 

M, Bhasya - 

eargaq war fra aeaeaTeT | 

"aetate: foto rata weatmang a: frat a ad" 

graatat raTgfatearg 1 starete arrarta wary | 

TE awarta | “Teets: facut targ" sraadcarg | 
"aTIe AlaraTE g:aTshiTed war | 

saree da atear a wrany fastireuy:” sta arcaaTy 1" 
Medhya  Mupglakopant edbhasy? (Sarvamtil agranth&sh) Vol.I, 
pe ° 


Supra, £n;O3 A, - 


378 


. 565, fafiscer fe wich fatsrerrfir wear | 
aed: aget star aaraareat gfamary MN 
Yall S.5, p64, $1404, 


4 


565A. Panini Sutra I-iv-54, ‘ 


566. acti recast: aeiearg Far frac: 
Y.M.,3.5, .p.64, 31 408 , 

567. TR VE TAT HAT Te” STRATHATY | 
nat fea ret req ketfoae} Tay 


aed arta Garatat aTarty sTeITATeA | 
Ibid, Pp.64, 65b, Slokias 407'& 408, 


568, sTauafiodtienéa gen wT 
Ibid, p.66b, $1.415, 
569. ated faraqaded teresa waar | 
aaa TapATAtET ateaattayrcns: 
Ibid, P.68b, $1,429, 
S69A. ATaATCaT sauce aeat A yea A “4 
SEAT RA 1 akae GR TA TeTeT— 
ain aT PHT: Fag ae se 
Hund Up -IV-3. 


' 


569B. Supra fn, 510. a: A 


570, agence wart = 8 og: 


O06 wir 


"Rar PargeraT F myer wet fxg i 
Yy ¥v.M.,S. 3, Pp. 68, Slokas,432 & 433. 


571. 


572, 


573. 


574, 


ST4A, 


575, 


576, .- 


S77. 


» Fa x 


HTACAT WeaI ea FRMIT CAAT: I 
foararanrt sretaredst tent il 


, en’ a 


Ibid, p.69b, Sl 436, 


HaeaaT Waray a faaersaeqar | 


Ibid, p.69, $1.440, 


aaah act a taewared ete: faq | 
fagarattaacaty cat gaat Paty a 
FraTa TST aay STE a: oa: 


Ibid, p.69 Slokas 441,442, 


ara a aed a gaedatte ovarfy faravar faraeq | 


ayaa aarena Aa BE... 
Bhagavadgita - XI-16, XI-15. 


ay 


Mayika means product of Maya (Prakrti) or Avidya. 
If the form of the Lord were to be product of Maya, 


then it would never be extra~ordinary. The above cited 
passages promise that the form of the Lord is Aprakrta 
(not Mayika). 


aa: deg ereg wT Meant 7 
PaETaT say caverfa tt - 
Bh.Vi, com.on.Y.M., $.S, p.70. 


wie reeaete oTeocaertae: | 
rfefessanaearaTaar Safa ho afa: 
Y.M.,9.S, p.70, 91.448, 


GO ORATCATS MMAATIAAT GORA: TRO AT UR:, 
ot avat - aaa & goat arathat arte a 
Sfa qaaTg 1. gat aqaeatte arated: 


wat gary a amatfata afer afaar | 
Bh Bh.Vi, com.on.uM.,9.5 S, p.7lb,. 


578, ovat aveneaTar aT aeRTatay fe { 


nrarfaenetaraeatd HTOTHT: fa it 
Y¥.M.,$.5, p.7lb, S1.451. 


S7B8A. oe 


| aiid ‘Pafevarfoaegttfs araasemartret gaara | 
SYS, Ch.35-17. 


579, wart fed TareT aa a faarrus: 
Y¥.M.yS.S, p71, $1 553. 


S79A. yey wid ad’ ....4  (Bv.90.2) 
aq ad adart omg aq af yey ea | 
Sontakke & Kashikar, 'Rgveda Samhita! with com.of Sayana 


N.S. Sontakke, Vaidika Samsodhana Mandala,Poona,l946,p. 615. 


580, aTyRT aa Te TT: ag SaaSTCHD : 
YM. 9S S, p.71 91.474. 


ParagnirasraT arsed 8 eG Te | 
Ibid, p.83b, $1.524. 


581A. Hive FH aadtiva 8 ges geteTy otvg 
BOATaAT BITTY | cee eel 
$,Y.S.K.9, 35-22, 
Ai: ATRIPIT AeAT: swapTfeeqr 
wraatfearraat saat , & wearcay axa 
wedive & ca ceeat arafearayy 7... 


Sharma Chintamani mishra' Sukla Yajurveda Samhita with 
Sayana Bhasya. Sampurnananda Sanskrit Vishvavidyalaya, 


Varanasi,1978,p.311. 


O31 


582 ; ‘eed gieiraetent em sracey 7 
Lally SS, oH 527, 


583, otsgy a wat arerem wth Peay 1 
yam $5, p, 83, $1,527, 


584, aTeTeenpm Tas Taare: 
aTSTeT “NST ayaa ae fe a 
‘Ibid, p.84b, “SL, 530, 


584A, Ardara AeA | (Tait.up, II-i-L ) 

amoearsy - 

steel wht gTaaaat wef mem aan ary | 
aeaTarfa fe atin faterreatfa carta fateaer seat: 1...) 
aearfarsar a ovent aeseaea aericarfansrat fe i 1 a 
woot fatermreg: arene Paetal SeANSRA APHETT | eee | 
Teafata agin afta aged 7 cafeaeta araed agin Tava 
aengd: cafsaraarfracgeat | at faerey ad caTaTe sey faaTet 
arate yfentcta arog" ea ada arafaracarearan: aed seata 
peerfam rer Porat | WI STA TTC FAN: | STRICT T 
Bread, qTeyeATAaafagIaT T AToATsH sagem FTA sente | 
ata gPoraatat ATaaTERT arama? seu ateprcacacaraeareat 
AE | evened tH Tafa garaecd aaa: wrant argarafa | 
meat Gat area aveTay afe aeredca ofeebatsfea ba Gg 
aTaNaTATce TET TET | TATA eTaTaTC | Ad se 
ITSM TaAY VATA TeCaT” | STs fe sey aT 
nfePeeer | Te 7 SEH MEAT THTACTSTo WARaQ | eT aegd: | 
wea ega: avard safascoraty fast fe ce gecasneecTsaT FAT | 
seseel OT TeGAT CITA Heay 1 we TA: aatarcd Se SryTa, 
aSaegE TOA | aot fe meget aTaTeTaTe Tat OTeH eM Ie et 
gat fachereaa arsed ame Tara” aTaredigasaera— 
RRTATaT Er aegat oo ea Par heacacay 


Subramanyashastri S. 'Upanisadbhasyam' Mahesh Research - 
Institute, Varanasi, 1979, Pp. » 445, 446 ,456 and 437. 


585. 


586 ry 


587, 


588A, 


589 's 


590, 


590A), 


masa 7 aaah 

Tages HY URTIaTfayT ey 

Vadirdja, Yuktimallikd (¥.M) Bhedasaurabha (B,S)p.1,Sl.l. 
Ta Tey fers ATA Aaa eA TT PeTa— 

fate aa Pai | 

Surottamatirtha, Bhavavilasini (Bh.Vi) com.on.Y.M.,p.l. 


faatearerrd Parrearfarrsry | 
wa Gavat aT] fe w raTeRaTT: tl 
Y.M.,B.5, p.2b, Ss1.5 


THT OAT TETIT TAA ITT 
aaa eTeIT CH VT TewAT Mt 


Y.M.,B.S, p.2b, $1.6. 


STATS, STH T TAT I 
maT aera waT aegy aA 
Ibid, p.2, "41.9. | 


sqrecarmard ar aaentetaatinrg | 
¥.M.,B.S, p.3b, S110. ¢ | | 


CAAT ASU EAT CATS GAT 
RATATAT eT FUTATTAT Ses A 
Y.M.,B.S, p.3b, $1.10, 


ae TAG receeaT aUT t 
aa =aT TOT AHce far: fear: i, 
YM. ¥B.S; p.4b, $1.13, 


S 


aeeKayrg maratst RATTREIIT ETT: | 
Ibid, p.4b, $1.15. 

Bq a. ameTariarareatachy eteraretaera 
waTat fe weary: 1 Ta TafaaTETeca ow: | 


wfaartaragd sfa a arearty fate: 
Bh.Vi, com.on.Y.M.,B.5, p.4b, : 


590B. Tait te. II-1, 


590, ecaer: foatfecorete "afer rary | 
eM. sB. Ss, 2 4, S119. 


502. aaa a aede: ators fe dae: | 
gat farfasa d carat Parareaatiagq 
Ibid, p.6b, $1.25. 


. Bh.Vi.,com.on.Y.M.,B.S, p.6b. 


593, ofsefeafadetet sfa Tacaafy acragi 

\  aeerfaet a wr: aTaadtfa sas 
amarfafa agevaTs: bo. ) 
Ibid, p.7b.: . 


593A, Supra: Fn 584 A, 


593B, an Wes rarest | er “set ste ster 1 sel 
aa & NseaMTEGSPAT FL 
Tait {Up .II-2. 
ag eT PeeaRgeeT ger: 
agraTgedate PITA aey eae eft: 1 
saftey aararfata atse4d wate: 1 


eas Taittiriyopanigadbhasya, (Sarvamul agranthth Vol.1) 
Pp * » 


594, FITRAATA ET ESET ATMIT AA 
Yall »B, Sy Pe7y 91.85. : 


' 
| evesel 


S94A. T Jatt ty trod. 


594B. Ibid, III-4,. : 


58% 


595, SHC=anaraterar HeTdendteat | 
gearhead a aa TateyatelegaT saat i 
Y.M.,B.S, p.7, $1.36, ; 
595A. In‘the Dvaita, Koga or sheath is not the primary 
meaning of the passages of Tait.Up. Unlike in the Advaita, 
(i) Annamaya etc, describe the greatness of the Lord a5 
sole creator, protector and destroyer of the world, 
The suffix Mayat does not convey the sense of Vikara as 
the Advaita holds, (ii) but means abundance: 
gat Ha geuR TACIT gat Efe: | 
gue: wean Parouats=ae gfea: i 
Madhva, Tebptshvepen! aeibhaeya. (Sarvamtl agranthab .Vol 1), 
Pp ,529 & 928, 


The secondary meaning of the ee is no doubt that 
it is the Koga or sheath, Five kosas << that are gross 
as well as subtle, are present in each diva, and they are 
governed and controlled by the Lord with His five presiding 
forms ~ Aniruddha, #2 Pradyumna, Sahkargana, Vasudeva and 
Narayana. And these forms bless the Jiva and make him 
active for acting, enjoying knowing experiencing etc., | 
Thus, He is prime-activating agent, Though, they fulfil 
different activities, they are not distinct. They are 
identical and perfect, 


aa Fr GeMTeTeT START Gare: 

Trae afear: uf fafeagcaa adm: 

eyed a pyre stat erage 1b 

aTAare Ud: Gacteant sarfenar: FaaT: Wl 

aecartaaren ete atader aftr i , 
Madhva, Taittiri yopanigadbhasya (Sarvamilagranthdh) Vcl,l, 
p.S3l. 
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(4) AWAIT AST ATAHAIT HUET ATCASATS Fae 

Bey faesr cemreacts feaifag aret 
afaerati a faerrgactae Parag 31°95 goe aa 
aeATeT ee 


Sankara: 'Taittiriyo opanisadbhasya' p.” .489, Mahesh 
Research Institute, pane sageh - 


Vedantists analyse the material body ite five Kosas, 
or Sheaths, namely the gross physical sheath (annamayak>sa), 
the sheath of the Prana. ( ‘Praénamayakoga), the sheath o€ the 
mind (manomayako$a), the sheath of the buddhi or intellect 
(Vij fanamayakoga) and the sheath of bliss (Anandamayakoya). 
They are sheaths because they conceal Atman, as a sheath 
conceals a sword, They are described as being one inside 
another = the physical sheath being the eutermost and te 
sheath of bliss is the innermost; Each succeeding sheeth is 
finer than the preceeding one: As a fine substance | 
permeates a gross one, so the'finer sheath permeats the 
grosser sheath. Atman is unattached to the sheaths: IMs 
light and conciousness permeate them all; though in varying 
degrees according to their density. By cultivating 
detachment toward these sheaths one by one, and gradually 
penetrating deeper, a inan realizes Atman as pure consciousness. 


Nikhilananda; The Upanishads, Harper & Row, publishere, 
New York; 1963, Pp .56,57, 


See also; Ranganathananda, ‘The message of the Upanisacs, 
Bharatiya Vidya Bhavan, Bombay,1980, Pp.2,422 and 424, 


Ramakrishnarao, K.B,, Advaita Vedanta: Problems & Perceptives, 
University of Mysore, Mysore,L980, p.208, 


(44) woer a fosTeTa geet ayrssaag 
erurfe | weary eTurar avasaue: geen: 


Sankara, Taittiriyopanisedbhasya » Mahesh,Research Institute 
Varanasi p.507. 
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596, rrr rat gta oTgars ant wag | 
aie: TTA RATECUT HE TOT RTT CAT T 
Y.M 1B.S, p.8, $1.40, 


597, Pafacuefigrd araverfaft a eft: 
AATATART GE UAT aTgeastery 
Ibid, p.9b, $1.43, 


598, SSCUETUT GToMATda meMetaATeoy | 
Y.M.,B.S, p.9b, $1.45, 


598A, Tait.Up.II-6. 


599, aTaquuaraTs watraTasicang ar | 
ait faa TaTarrd aTTraTrarry faq 
Ibid, p.9, S1.46. 
am OteTaacoeeres IPA AT TRa- 
wasted, FT over heaamageraay | 
Bh.Vi.,com.on.¥.M.,B.5, p.9. 


as 


600 —aaeged wails at dination | 


Y.M.»B.S, p. 10b, $1.50, 


600A. FHTaeET Ua: | Br .SU,I-1=2, 


afseferfadete FraaaaTaTaTae ea rely es | 


4 


Madhva, Brahmasiittrabhasya, (Sarvamil agranthah~: “Vol .L)o.8. 


60L, oTadagiat srarcacafeags adegary t 
year rarees areata Aaaat ant a 
Y.M.,B.S, p.l2b, $1.59. 
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60LA, The passage might be either Vijhdnamanandam brahma 
(Brih .Up,III-9-28) or SatyamgfanamanantamSnandam brahma 
(Sarvop-3) although it is mentioned as ‘Satyam Jhanamanandam 


Brahma, Seeh Jacob, ‘A concordance to the Principal 


‘ Upanisads and Bhagavadgita' Motilal Banarasidass, 1963, 
Hy 
' - Pp,L85 & 186, 


602, “graces 5 GTeNaTaalvaaT t 
retarted aecaty ater war fee oh rT 
Ibid, p.12, $1.63. 


603. aTaraTfaqtreneata Taeet earfad gH: 
Ibid, Si .64, 


603A. ea 


604, aeinterfage? aTaecatfanranran | 
RT SaTEaS TATE TRAST ATCT 
geo dared aTocaecafatar eng | 


ws Ww , 
¥.M.,B.S, p.13b, Slokas 69,70, 


608. et a aagatores ara avafat aft 
ware aeghafengt caaT aared wa fe | 
xt a ReTCUT PT ETUT WATT T HAT SG 


' Y.Mi»B.5, Pp. 13 & 14b, ‘Slokas 74 & om 


606. eravieiaa Farad a age aft 
Tagan: giataTay year en T 
Ibid, p.14, Sl 79, 
One must know the elenitnt of difference in comparision. 
Unlike a:caohipercen, tradgh, be de catied Dhapapuna, 
. > i] 


Pian is different from him, Thus, the comparison has its 
wn Limitation. 
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606A. FAAS WATT ATE | 
Bhag .Vi-4-48, 


607. aneaTaferta ataaametea: 
MRT TTT: rere “goagfia: , 
Y.M.,B.S, p -15b, $1.84, 


608. ... affeareat carcannry ag | 
Ibid, p.15, $1.87. 


609. waTfasy efefess: agat weaarfoar: | 
rats farndtasay Tatars Faareag i 
Y.M.(B.S,_p.l6b, $1.90, 


610. aatafasaTay Pati atacram: | 
Fay seHeAT hy, STATE EAT t 
Y.M,,B.S, p.16, Si 93. 


6ll, Prrfacrgartm fetereerfel fag: | 
Ibid, $1.95; 


611A, ATeaq — saTah ade 3H ad: lag 
rarer hs wawdet erect areafaay fag: 


Jhal akikan,Bhimacarya, Nyayakoda, p.627. 
611B, Tait.Up.II-5, 


6l11C. Tait .Up.II-6, 


6LID, ATAPGHOTFUTATY | Br .Sd.I-1-42, 
esnee) HeMMTTaTaG || Barf 4 a ATaenaeahae 


fary fasata | .....1 saaneq:at fasnt areaa qafafasay |.. 


“senha crarcata amarfata wsqua i" “aTEdarran seq 
aA atafa:"scrarfay afore ofaa SeANERTEITATT | 


Madhva jBrahmasttrabhesya, (Sarvamil agranthah )-vol .1 
Pp.l4 & 15 


ol 


s 


612, HeMISaSTTUCSNa sett ghia: | 
Mia eae sent ward | 


B.S, p17, $1,100, 
612A, Tait .Up.II-9. 


612B. .oe.-1 TEaTeH TAT Po VaTTSqHaT A OT VATTHT | 
, araragta Taare: oq 1 a feste Tartana: | 
“ed ATHOUTOSUTT SHORTT CHA: OAT eH aaATATO aT 
ORE wehe aepgd acaararaeieeh aee a ofareray 
Marea Tear BT STATES. 


See also; Supra.fn, 595A, 
Sahkara, Taittiriyopanisadbha a, Nehesh Hedossen Instixute, 
Varanasi, Pp,508 & 510, 


613, aTTeT asta TasaMAMTTEeUT TY asTaTardarar” 
aqsenrartartfast 4 eaTtata ara: | 
GeATTATS ATARATSTATaTY SQACAT EET TET 
Benno farrad aad TA TA ate | 

‘ Bh Vi Eos SOnce eee pls, 


613A, aTAGsEN G SeAcUTiS Fat a Te we: 
Y.M,,B.S, p.19, $1 109, 


614, camara aie 
SQHIEESTTS FFT AQHAT A THY u 


aTArS, FEN o secarfetat a Te as 
Ibid, Ppl9b & 19, Slokas,108 & 109, 


615, fasaitasetat cermrsgat aa 1 
. TPT Bat Sqatmeurdttaatda 
Ibid, p.l9, $1.10, 


t 


616, 


616A. 


617, 
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Geary SQUATUTY HEUEUTSEHAT He | 
WTS PATTI EAT Il 
Ibid, $1,112, 


Q.Y.M.,B.S, p.20b, $1,115, 


qTat seq ett sen nea sen feet er: | 
sea ad adfata acar ary sfta: i 


 Y.M.,B.S, p.20b, 91.115, 


617A, 


617B. 


618, 


Bhag .X-8-37 & 38, 


aTaeat setfa STAT | 

aTTaTgia afeaaTfs FaThs aTaKT | 
Tait .Up .III-~6. 

Ware TaN TaaTy tTait .Up.lI-4. 
TAQ ATCAT | Tait Up ,II-5, 
Sen cee ofASeT Wi 

aqTTraAT qereaTaay, setfa fe A aT 1 
Hage SEAATANTE away | 

Y.M., B.S, p.20, S1,117, 


Supra. fn 617 B 
supra. dn 619 B 


yeh squggTerora sea afte Bat 
aT Gey AeaSaTA aura: I 
Ibid, p.2lb, $1,119, 


Supra. dn IE, 


RETA AAT: STMT SE FAMIT Hey | 
aTeTver wewtey samt 4 fe tat 
Ibid, p.21, 91.124, 


of 


620A. Supra. br 617 B. 


621, Tar garaTarray qeaeapganrege { 
PUT REMAT TATE FAIGAT AF fe aT gaT il 
Ibid, p.22, 91,128, 


622, uTaeu senntaat fe ager RETTTANTY 
(Oat airaret: gearéent aq t 

Ibid, p.23b, $1,132. "' 

622A, TEeY TM ATA aTaRMEUS TAA TENT 
APA VASA TT | wee 
gat 7 TST HAT few TRAY | 

= aeTeTTer aaa: acetate: 1 
Joshi H.,Dharmarajadhvarindra ' Cacenturae * wath 
gom.p.247, | 


6228, PHT ERE aa: | : -. 4 
ea wTAT aTaRaTEat SU THICaT eh — 
SUATegayATET « » aerPeatener 20 

Aaa T CoAT ¢ sreargeerta qgaexfa arate: 


_ It must be noted that in the te that Brahma 
is not Karta, And what all Kartrtva is referred to, 
relates to Isvara product of Maya. So the definitior 
in the above cited Br,Su.,does not apply to pure Brafanan 
but to Igvara., means the definition of Kartrtva in 
respect of creation of the world etc, cannot be attributed 
Brahman. Hence, it becomes Tatastha-contingent; 
silent, non-applicable: 
See: Supra-fns, 553A. 


623. faufafagita fafacard orcas: | 
’ gaTaaent THT WAYRT TeTaT 
“Y.M.,B.B. p.23b, $1,134, 


623A, aTfyfaat afareraTaaear ard faatanes HAT beoeel 
wdoeom reget a a a 


HRT ATTY | 
See:Bh.Vi.,com.on.Y.M.,B.5, ».23. 


624. MOET Teed wd aTeaaay | 
Y.M.,B.S, p.24b, SL.199, 


624A, Tait Up.III-1, 
624B, Ibid. 


625. foaTee werl aTeafaareaten afte faq | 
Tanarcyaas Te FaaTAT FET GeTATY | 
Ibid, p.24, 91.140, 


625A, Supra. &S SYA 


626, Fafaraaey TQsEA WIETTHET ETHaG | 
satvaTaraatata ara stareanrer 
Ibid, p.26b, $1.147. 


626A. Ativyapti: is extension of the attribute to things not 
denoted by the definitum, as when we! define a cow as a 
horned animal and thereby include buffaloes that have 
horns but are not cows, 


Athalye & Bodas: Tarkasamgraha of Annambhatta’ Bhandarkar 
Oriental Research Institute, Poons,1963,p.81, 


6263. ugeimemtit aqaghfa fe gaat 1... 
Tees aTeey FIAT wa i 
Ibid,p.27, Slokas,155,156, - 
araeaTAgenry ataaT ataT_ | waTaeda hoAToeaTed |... | 


wat aearte tasTafara earaudatads ofa oretassrtaar te 
Bh .Vi,com.on.Y.M.,B. st p.27,. 
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627, aTRTaTeaT wa sft aa eT afegaT | 
Ibid,, p,28b, $1,158, 


627A, Su Ta, dn ELLA 1 2 1 


6278 , wdaPaforatarar ceed cept a au 
Y; ¥.M..B, S, p pee $1,166. 


628, for frprTeter wearer weewr | 
TMT T ATeey Peed ve Faq 


gaa Sq ATCT CRO THT: { 
Ibid, p.28, Si 161, 


629, sie gtoraren Tperarererate | 
: amaft fe davetgrarty = facut MH 
Ibid., p.29, St 167, 


629 A.Brih tip I-91, 


6293, TETRA eMITT | | Br, S&,I-i-22, 


coool UG TTC SH: — "ATHTRETH OMT” | 
SereRTe re rh TY 


Satsastri, Sankara, 'Brahmasutrabhasya' p. us. 


629, omen eee Go 

UCT ATAT TAHT ATT PTR ET RAT TETUATATAT Yo eee | 

It is to be noted that, though Sahkara declares. that 
Anandamaya is Supreme and Atm3 but admits the Sariratva 

indirectly by applying the sheaths or Kodgas respectively 

Sees; Satsastri, Sankara, 'Brahmasttrabhasya', p.96, 


s 


: 629D ry Brih Up ® Te2-5 e 


630, Fad adugacii gfaanresa4r 1 
 atrafae zqrd arora rare faa fi 
Ibid., p 30, $1,171, 


631, satifeenge! st araregat adq 1 
Ibid, p.3l, S1.176, ; 


632, fsataraTaaTay Ty eaTearaar | 
IH CaT ITs AT dated we qe a 
Ibid, p.32, 31,186. 


632A, TH a cera: garage aqatar HATGTAS | weeed 
HEaTS: aTeOUTTEUTAT AR | 
Visnumirtibhas, G, Sayana, loaner eal Vol .2,p. L150, 
| Sera aT UT eT seta: | 
| Jhalekiker Bhimacaryai ears 0.519, 


633, strearfe egeanat Grad rear fete i 
P.32, Sl 188. 


633A, draveta agragany i aq af gee caterer” st oterentareTth | 
am ave oat aTeTaraTA - 
Br.S0,II-iii-32. 


fteer aicararg WT EACTT HATH CATT ON : 
sats fa oat 

oo  OUTCG TERME? | Br ,.S0,II-1ii-40. 
aT a ayeanfed: TeTeT | 

"euta SMC YT CTATaTIAAT Ya: | 

aeyara Thay ae 3 afi ageear 


afa fe tifa: 


Madhva, Sie wees: Pp.103 & 104, 
See also; Madhva, Mahabh@ratatatparyanirmaya 


Sarvamll agranthah) Vol.2, p.29/, Ch.XXll,Slokas 75,77 & 81. 


634, 


635, 


635A, 


636, 


636A, 


637, 


oa 
re 


out sftatte fe sat wd: feg maT war | 


p33, Sl,192, . 
qearaer Hag yaaAaTTHga 
eS eaaaer aaATEE at: Tied 
farat avifafa ara: 1 

Bh.Vi, com.on.Y.M.,B.5, p,33, 


Cha.VI-2-1, 
Pat spacey rears Tee ee mer are 
aeisrt aeet caTafadtagarg 


¥.M.,B.S, p.34b, S1.196, 


The squat aTaATta fe ti at | 
fate aced aerated earad arg | 
NarfrerPatete orate whee 
¥.M.,B.S, p.34b, $1.197. 


. Supra, fn.626A, 


Asambhava is the total absence of the characteristic 
from the definitum itself, as when we define a cow to be 


an animal with uncloven hoofs, 


Athalye & Bodas, Tarka-samgraha of Annambhatta - p.8l, 


Hat MPATCT TATRA TATA: 
aie TPA PA TU 


Ibid, p.35b, $1 201, 


Supra., P. 100 


SSAA ea earAAT TITS Tt 
Y.M.»BS, p.35, $ S1. 204, 


O96 


638. gayafeaT va were eer TI 
rheratara fascnacefatwearfa satfrafa: | 
Ibid., 


638A. HTAERITSENTATY 2 | -Br.Su,I-i-12, 
aTa-at santa coarary iTait.Up,III-6. | 


639, aTaqaaeateaetear atty gareta: 
faTETe: ae gafquarneragaTAay " 
¥.M. BS, P. 36b, 91.206, 


639A, Br.Su,I-iii~7, 


640, Squressarracaracarat aqarars agfamcaT” 
Weer yPaafearcatacda cemay Tey 
Bh;Vi.,com.on,Y.M.,B.S, p.37 b, 

640A. Br.Si.I-1i-20, 

641, aa feucuaarear arate he aafaregq | 
SRT AAT AATETIT ATH «ee Il 
Y.M.,B.S, pp.37 b & 37, Slokas 212 a213. 


641A, Brih.Madhyandinapathah, 


641B. HFUTSATE ATCHTSSASHT: | o.eel ATA ATCT | 
Bea gee ofAasor | Tait Up .II-9, 
aTarat santa sqaTarq | Tait.Up.IIi-6, 


641C, Mund.Up ,.III-1-2, 

641D.° Mund .Up .I-1~9, 

641E. aeinar hy aT ha weeaTsAe TTTH «oe | 
qeqrTeerad lar eaaerafy ate: | 
atstea ate aay ofaa: geared: 
Bhagavadgita XV- 16 & is, 


ar 
vr] 
~J 


642. fate Heer coudte 3a 7 
agrace Saare ora Pater i 


Thid, p. eb, Si 215, 


643. amtetgaretRaetgorred: 


eftigaatr atrat rion aceaae " 
Ibid, p.38, S1 216. 


643A. Mung_Up LI-2-5, 
643B ’ Ché. Up ~LLI-8=-7 * 
643C. Brih.Up .III-4-10, ‘ 


643D, Swet.Up.VI-13, 
643E. Ibid, IV-6, 


644. SenTatseraTa Bey a BART | 


daar ot feacdte aka 3a aTde 
Ibid, p.40b, 91,222, 


644A; Ait.Ara.II-2-3, 


645. sciquagat a® ae afaetrear | 
Ibid, pAlb, oe 226, 


" 645A, upd Up .IIT-2+7, 


646, sfarrcaant dd aearef wets a 


ceaTatatyfaerarnacatfaar AAq | 
Y.M.,B.3, Pp.44 & 45 b, Slokas 237 & 238, 


647, sibs slut thas aae oa | 
i nefa Ty 
au De eh By das .250, = 
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648, 4 fe areafadaar fase seq ofactafusata | 


Satéastri, Sarikara: Brahmasttrabhasya ' p. 
- IISTeNMETY - ~ Kath.Up.III-15, ; 
afaneatianrigiiia TaaTsaTfantaT” «+. 


Sahkara: Kathakopanigadbhdsya, p.99. 
weatfattferaq «...4 


Subramanya shastri, Gopalayati, Kathakopanisadbhasyavivarana, 
M.R.I.Varanasi, 1979,p.99, 


ee ee 
qeacat ara aaa Te aT Ags 1 ty 
BeaTgeay self semut eUfery yT:" "af ght | 
Madhva,. 'Nyayavivarana’ | » (Sarventtl agranthah-Vol ol)p.4. 
seuneatsta fe qoufite carom 
Madhva, Anuvyakhyana (S SarvanGlagrenthay-Vol 1) pek. 


650, aerhtirr fa: mearer fat farfum: "i 


gear farce aT TageA yosteny ti 
Y¥.M,sB.5S, p.48b, $1 1202, 


651, sereag ToreTEReE ITA CUTRATAATE | 
| Y.M.,B.S, p.48, Sl 254, 


652, memesutenentont af searfin Tre: I: 


Seay es ae | ce ae 
Ibid, p.49 $1,258, 0° 7 


653, See; 
Sankara, 'Brahmasitrabhasya' Introduction to second quarter 
of first Adhyaya. 
Sastsastri - Sankara: Brahmastitrabhasya, Vol,1,p.145. 


See also; In the first Pada, it has been said that 
according to the Sitra "Janmadyasya yatah" (Br.Si.1 1.2) 
Brahma, ,is the cause ‘of all this transitory world such as 
the AkSsha etc, and by that, impliedly it is as good as 
said, how Brahma, the cause of all this world, has the 
attributes of being all-pervading, eternal, omniscient, 
all powerful and the self of all, After stating that 
certain words wellknown to have another meaning, gare 
inf act indiéative of Brahma, and that certain sentences, 
though they are clearly the indicatory marks of Brahm, 


' are ‘doubted as being SO, it has also been determined that 


653A. 


654. 


655, 


656, 


they refer to Brahma, Again, there are certain other 
sentences which do not Clearly seem to be the indicatcry 
marks of Brahma, and are doubted as to their significence, 
i.e, it is doubted whether they propound Brahma or somerneng 
else, The second and'the third Padas are begun with a view 
to determine that, 

Apte,V M,, Brahmasitra Shek et abhssya * Popular Book Depot, 
pee p.93, 


eraTaradara Tar eaters atiar: 1 


-Paphing aa aratar, wea feiaTsag: " 


Y¥.M.,B.S, p 49, 1.259, 


HAT THT genet gary po 
Ibid., “si.260, 


See for details Supra, 


te 


aera Tae fiferaitrerccetag 
sfa aay aed a aregegat any 


Y.M.,B.S, p.50b, $1,262. 


657. 


658, 


659. 


660, 
661. 


662, 


600 


Hremaareatetrena sated 
HATTON] «eee Ul 
Ibid, Si .264, 


See} 
ATT sAIey FT SRAM: oirtat: 
eos SENT qaastreaty en ead 


Madhva, Anuvyakhyéna, (Sarvamilagranthah- 1.1) p.15, 


Tait.Up.II-5, 

Sankara comments the very passage, that the Atman abicing 
in blissful sheath has its Sira as lovely as that of the 
sight of affectionate ones, since Sira cSheee! being the 
chief organ or part. 

TeUTaHaT aa: EseUAT eat fat 

far: sa Far: WTaTATeaTY 

Subramanyashastri, Upanisadbhasya, Shankara:Taittiriyopa- 
~nisadbhasyam, p.509, 


Tait e Up 1-5 ° 


Ibid., i 
frontagatearrareateatires oat | 

wad at sat ard wal sengETAa] | 

fouatarateraarfand” aa fe ag | 

argu’ maqaTed aa” Oey “a Pear 1 

Y¥.M.,B.S, p.Slb, Slokas 270, 271. 

cama wag | V-4-21, 

afr: - afefa cent weifaaten:, organ gegd oem 
qenraetg agatertes § adararcests sag grat seta | 
Weta FEY 1 5-22. 

gfeii- wegnass srta | sey oetNeTATAy ageaToraaT AAT AT | 
THTTHUS Ty 

Vasu.S.C, The. Aghghadhyayi of Panini, 

Motilal Banarasidass, Delhi, Vol.2, 1962, p.991, 


\ 


663, 


664, 


665. 


666, 


667. 


668, 


681 


aisraa aay. eTaTswe | sent farfrafa 7 
Tait. Up.II-l. . 


aarti send Prageyaay | 
Y.M.,B.S, p.5l, $1,273, 


HOTSHAT ATTATSSAGAT: | os. ATAR ATTHT | 

Tait .Up.II-9, 

faaTaaTta S€A-Brih.Up. ITI~9-28, 

ITATaay Scare: meqateat efe: easy | 

Madhva, Anuvyakhyana, Sarvamulagranthah-Vol .1) p.15, 


TTatfaamaentaaTsaaaraTy | 
afaeg TIScaTasc wmTeT CRAY I 


¥.M.,B.S, p.52b, 91.275, 

Chigarat seafaare ta ae Senn: foraer 
SISTENT Tea say Ae TagATaTA Se HaeT 
yesTearaaced FATT | seed A: HrPAAQNTaTaTAaATeT 
sencaaaaaeda efa ATG: 1... FaUfaa RaTARQHyET 
FoITETCTIT CA: | eeeed aT HAAtoRTATTaQUeAT Arana Tsea ra fe 
Tararearrey faeyraatE yABTe sft ATA: | 


Panchamukhi B.S, Jayatirtha, Tattvaprakasika: (Brahmasiitra~ 


~bh3sya with com.of Jayatirtha and Raghavendratirth )K .H.R.S, 


Dharwad,, 1980 p.90, 


Supra. dn 347A 


See; Supra, 659. 
See alsot= geggrat apeaeat, ds 0 at areaaa:, 


~ AQNGH Tes OfawoT 1 aed a adeaTfaarmreefeodey 


et SEH OFASOT | 


Subramanya shastri: “Sahkarat Taittird yopani gadbhasya, 
(Upanisadbhasyam) p. SLO. 


669. 


670, 


671. 


672, 


673, 


674. 


675, 


676, 


602 


Tait «Up ‘° II-5 ° 
uae fa geufay wate Tay: 


fafaterfa waTeT eae il 
YaM. B.S, p.52, 31.278, 


MUG TAATS TITHTSTTG Ay | 
arerat ot san foatata a ata: 3 


| Ibid, glokas, 279 & 280, 


FUTTNGATITATY oo 6 | 

Bhag .LV-7-54, 

aeaTaahey avargatat SaATeATE | | 

AGTH HEH fasmeg Toast Ta: eaeny BTA | 

SLA see ae Sridhar aswami , 'Bhavarthadipike' 
( Scimadbhagavatam Vol ,4) a hae Gujarat, 1966,p.185. 


Para THAT RTT ‘Prteres afd fag: 
Vil. 5B.S, ps3b, $1,285, 


haneat fe faatgahiat se caeai | 
mi fartey ote aTET er Pram 


sgerery at safeferaT ft fected 1 
Ibid, Si 207, 


eal Dal wea aferd eaysTags 
a adi Dg 
Ibid, p.57, $1,312 


geal fafaaarat yataTat ay fo aT 
fast ar parag facet ate faterta rT 
Ibid, p.60b, $1,329, 


679. 


680. 


683, 


se fadtarfatsam :earataraties fardat cata: 
TaTaaTay 8 ITS neriatni TeTTTTAT 
BhSg .xI-2-37, 

od fadttarfatatan: Aer 

Hhag.XI-2-37. 

aa fasrfafacafaries oat catearfeat afec: 
HEHE BATCH A. “aa 4 aTafasat ara 
aTamister forg aaitfanraaraant sat Praat 
saarqeeteuT Tecate |. afeearat otter tt . 

aa: duoda: cary: dat fer sear racara 
itera ger, gerarlt x feel 


er ishniashanmacasnacters Sridharaswami Bhaverthedipikg 
kSetaodbhegay ate Vol .11) p.70. 


CATHETERS TeaTeaAy AFCUT HHTATY | 
grave at aqrarey yatereraaant i 
Y.M.sB. ae p.63 Sl 36L. 


giteaerfasars rene we | 
a tarataees ot aaa | 
Y.M.,B.S, p.64b, $1,366, 


Bhag .VII-6-20.' 


Bhag'.VII—7-41 
Bhag, Prereota 


artneaiet ance a ea fe | 
TaTeaeeaTear ty ayTeata fadtd 5 ateat ti 
Y.M.»B.S, p. 64, Si 369. 

get af go TAT eanratata wa 7 " 


aasmed: afta a aft aghear 
Madhva, Anuvyakhysna (Sarvamtlagranthah-Vol .l) p.2 


684, 


685, 


686, 


688, 


689, 


690, 


691. 


qe eared eoeee| Bha ag 1V-28-62, 


ardent rradieasare | geta waTy 1 
a area sta 1 cafceteruen saath va | 


Krishnashankarashastri, 'dvidharaswami , 
(Scimadbhagavatam: » Vo .4) p.709. 


ratarefatartanteraarar Sar ara | 
vataTefatagrectiferd oat var: i 
Y.M.»B.S, p.67 Si.382, 


aeNTaATSN aTey oATATG |g aT hhh 
aT eT 1 eveoel 
Ibid, S1.384, 


efa sraaa otrar ant deer arta | 
sitergar Pett ateqed teeta u 

Tbid., sl. 386, | 
away Parrsarra waearrarfafaraa: | 


ofaTeverfaarard arctrnl afea sTfang i 
Y.M.,B.S, p.68b, $1,387. _ 


gé RaTSRete aret ava fafaet | 


aorta frau aed TATCATAHAGTy t- 


gfaarear=searat rava vaya aft | 
aerT-arera si ease agufaut Phar ii 


“‘Ibid., p.68, Siokas, 391, 392 & 393, 


Bhagavadgita- xI-8, re 


i 


Bhag .IV-28-42, 
ed aoaraaty gat ét4 same: 
PICTSIAT PHATE ASETATT pireairy tt 


¥.M.,B.S, p.70, $1.40l, 


634 


+ JGaTe areata 3 


'Bhavatthadipika' 


692, 


693. 


694, 


695, 


696. 


697. 


MPRA H SCT TET ATH aa aT 
STAT TAT YePEsetT BaTssendfaa: 
Y.M.,B.S, p.70, S1.404. 


a 


Cha.Up .VI-2=1, 


ee es eee 
afactragaed rt sewers 
Y.M.»B. 'S, p.7lb, 91.405, 

ag ferttarararate earfredeeerre 
Tfimerpienaay, aTaT sate afta 
asta: arfed sfa ara: 

Bh .Vi., Com.on.Y.M.,B.S, p.7lb. 


Supra (£n.520A, & 648) 
TeATadaTHTaSy FTG TIT AT 
farraTeha sey HATE PATENT 1 


pr ad pha f1r-2-14. | ne 
Satsastri, Sehkara, Brahmasitrabhasya, 
saabeae wT |. 


Swet Up .VI-11. 


or areanerearat area re 
Hesdrea stat Parriarager : ; 

grate: srafe steugq | 

Joshi .H. ,Dharmarajadhvarindra, VedSnt aparibh’sa, with com. 
p 18 


Supra. 

Ha MoTWSTy T AIT | 

PatTase squfacot FUSCHTUSCTT “TATA A 
Y.M.,B.S, p.71, $1.409, 


704, 


705, 


636 
Supra, 4{n 258 


afatattr RenreSatrenttfiar | 
waaay aT GOT eTaASTIT tl 


Saertt a gor fasraaTtaaT evar il 
Y.M,,B.S, p,72b, Slokas, 413 & 414, 


Swet Up, IV-6, Mund Up ,III=L-1, 


reer wate sqsqegueaT sata 
satat Moat a nett ara: | 
Bh.Vi, com,on -Y.M, pesos p72 ° 


saraTinrgrayef tara ra : 
faragenraqtiea racgeaTes: acne 
Pasgeniage er ysT UAT PaeRaT 7 


IMG AT RITA sacar Fase ra 
Y.M.,B,S, p.72 & 73b, Slokas, 418 & 419, 


tang tregacday Farawey eile ale 


eaTaarfaartamaet 4 fe aatdat: 
wis., p.73b, Si,420, 


The Sana passage ects both the Kathopanisad 
and the Suetadvataropani sad” 5% some change in the seconc 
Pada or line. Bit it is to be noted that the dissolution 
of ‘the Sruti worvds changes from one Up,to another in the 
Advaita. .In the Kath.Up., the Advaita reads the paszage 
'Nityo anityanam' whereas in the Swet,Up, reading is 
Nityo nityanam'. And in both the cases, passage is 
interpreted accordingly. (i) This difference in reaeing 
of the passageshas not been even traced and notified by 
Jagob. (ii) In the Dvaita, reading of the Passage is as 
‘'Nityo nityonam ...'. Here Vadiraja does not refer te 
Swet .Up.but refers to the passage of Katha.Up. running 
'Nityo nitydnam...'(iii)and not as Nityo anityanam., ' 


707, 


708. 


709. 


597 


(2) TaratsPararar aaareararar 
det seat at faaurfa wTary 1 
aaTraet dsanrafad efter:. 
Raptr Par: arradtt stag i 
Katha, V-13. tos 
Subramanya shastri,S,, Wankeews 'Kathopanigadbhasya' 
(Upanisadbhasya),Mahesh Research Institute, p.114, 
facat Pacarat aaaraaarar 
‘het seat at fagatta srars 
acaTeh aera ferat 
- arear Be qeat ad oh: 
Swet Up Dhaene Gita Press, ectnaeae: p.245, 


(ii) Jacob {A Concordance to -the Principal Upanisads and 
Bhagavadgita, ‘Motilal Banarasidass, Deslhi,l971,p,491l. 


(441) Bh.Vi, com.on.Y.M.,B.S, p.73b. 


ITP TPR ATT TTI 


afacara Par fae 4 arate frame 


ews 


(vad a gd aeraar trae qyaaTy 


aRegagd Tat aTaTat 7 atrfcom Hl 
¥iM.,B.S, p.73,, Slokas, 424 & 425, 


HeTaTaeeay ae gat @ Tarren. 
suTaTar fe faaraTg asa tenets: | 
Pate TET, oftarat qTenae a array | 


Ibid., p.74b, Si. 429, 


we va facarfa a care Ofer srgacay wars: 


aif aaareedeaterar 7 RATTRAY | Waard~ 


stiahigearsterat creat a4 


Bh Bh,Vi.,com. on,.y. YM. »B Sy pe74 


710. destisernfaatate: OTATCAPS | 


YM. B.S, p 14, $1 433, 


TL, qearat agat gemearfaed a gateag | 
ATCARY HaQgeeyaTataqaay 


Ibid., p.75b, $1.437, 
aartt mpretfaearrafaraara: | 
Bh. Vi.,com.on.Y.M.,B.S, p.75, 


. 72, dearat sgratecar stake saeeaey | 
CaTg: ehasat tarteer faequta W 
aa otawatia: arfameatarreme: “| 
- STRITAT o sErateray wetes TTeITTT t 
VTATEAT CAT eCaT FSTaC PAST TAT 


' Ves ‘ 
Y.M.,B.S, Pp.75,76b, Slokas, 440,441 ,442, 


712A. wnattanepstaThet ‘aeracr ter 
fagata starat farasgcarfacatt i 
fasnat tae frararayfanaacaar { 


agredtadteraeincad fe afenq 
¥iM.,B.S, p..76, Slokas, 445 & 446. 


7128. +..aaT sated sfa oat euaitat afacaéte, 


Satsactri, Sankara, Brahenosiitiabhdeya, Voll, p.603,. 
713. af deverretat met ba RQAT | : 

seat 

Y.M.,B.S, p.77, 51.453. 
714, Supra. fn oes 


715. sqHdarger maT ERA UT TATATATY 


car starecreraraty STAR Te eaATATS Pa PHATE ! 
Bh.Vi., com.on.¥.M,,B,Si; p.78b. 


649 


meri fspar wTgaette earfea Pafspa: | 
YeMiyB,S, P78, 31,465, 
z - Gautamachandrayi Tivaroja KundaKkunda 
717, ° Sees : _ Pxabhyto. Sasmaraha C Hand, » fan). Gaul “Gulalschent 
ie secon a 7 PRATACKANAG Dosti. Sholapuy, 1960. Pp, 29-36 


718, See} panei jBr ,Su,II-3-19, 
Sot aaTITaTs | 
“astareetiergpeara ateaharescaqear fad 
Tomeefa 7 a ial aT Tea aq Hy “oR 


sta Terran: 
SATEATAT ee | Br .Si,11-3-20, 
Sea aryemeararar TRATCHAAT HT HCI TAT | 


Madhva. Brahmasutrabhasya, Pp-97 & 98, 


gaan’ fe ata: RTA PERT: FATT | 
Y¥.M.,B.S, p,79b, $1 469, 


719, ee GATS 
so. ATaturhwangq sravaretrrerd | 


pn Ms; Dharmarajadhvarindra, Vedanta paribhasa,Pp.7l &73, 


Y.M.,B,S, p.79b, Slokas, 470 & 472. 


72h. HaTATATOAT Trear watts a Aarfi a i 
Ibid. p. 73 Si.473. 


722, gmredsqa deed war ‘abafoeeth | 
TaEBAT REM eay ora SA tl 
Ibid .p.80,b Si .480; 


(723. SquesT 4 raredqngniy qTCIMSATY | 
gafvsd a aqgen Tafeanrarfatatranq 


Ibid .p.8l, Si .489, 


724, 


“ 


' 725, 


726. 


lie 


728 5 


729, 


610 


fafrmteageatat ada: PONTAT: , 
serene te ame i 
twesecar fa a get arta a careaaree: i 


‘Ibid,,p.82b, Slokas, 494 & 495, 


a Prrayagagnrearaca dabreadritgt | 
‘Sankh: sya, SU.T=19, 

(mearg datirg sefadatt. fear a gears 
aaraY aq aeretsfea, aft g 7 va ara: | 

Bhattacharya, R,.'Samikhyasutram' with Bhasya of 
Vijnanabhiksu,, Bharatiya Vidya Prakashana,Varanasi,1¢77, 


, plé. < : 


seaut arqarat Parents a Paar fara 
aa oTrigarearcarfaaey aseaTecaay 
Mall. S, p.84b, $1,507. 
oo senineaaerl a 
ag arearfaag measaaTy yoo 


Bh Baths com .on YM sonra Ss, p.84b, 


gar fant WaT et — Tare aq | 
amt athe seed 4 fe wraTaTs TAT Ni. 
Y¥.M.,B.S, p.84b, S1.508, 


Sewer yeTs Ah A | 
at TATATS T TH METIT AaTAT: 1 


¥.M.,B.S, p.84, $1,511, 


arat ayaa tat apace 


2 Wediranfsnanaracustherata waaay | 


Bh Vi ° yCom.,on.Y.M, »B Sy Pp .84 . 


729A. Mah@narayanopanisad .X-6. , 


730, | 


73l, 


732, 


733, 


734, 
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aragfera dead “curcaareranfeean: | 

aft graqerrenhr rama eos 

Y.M.,B, Sy Pe ,85b, st 515, ar ; My 
{ 4 ‘ 


SP ReTETATUTEREARARRANTET | 


 TeaTguataatngr area hea atecats iN 


Ibid, 

“The: cosmic -Jiva is alone the awakened Jiva and 
allithe rest are but-his imaginings. This is known 
as, the doctrine of ekajiva (one-soul),Dasagupta S: 
‘A History of Indian Philosophy' Volip,477. 


i 


The opposite of this doctrine is the theory held by 
some Vedantists' that there are' many individuals and world- 
appearance :has no permanent illusion for all people, but 
each person creates for himself his own illusion, and 
there is no objective datum which forms the common ground 
for the illusory perception of all people .., According 
to this view the illusory perception of each happens for 
him subjectively =~ has no POE ReeEOeete objective pheno- 
mena as its ground . 

Peete ‘A Histor of Ind. Phi.Leso hy,'Vol.1, ¢.477. 


etfs gar tseq ararkera ae: 


 gortgnrt | eargegant a aftr 


YAMssB, oe p. he: $1, yO3L 


cs peer Rah OTST 
Ibid. p 87, $1 83, fy 


“gar Bf penta gutter Te | 


aera aa Feroyti fi fah faa uv 
Ibid, p.88b, $1,540. 


a“ 


\ 
x 
Noe 


6i2 


737, fafspasennrareag afpacd a aféfag | 
Fafspareraarared apat saaTgaAT: 
Ibid, p.8Bb, 91.542, 


737A, Raveda, X-190,3, 


, 738. wafanafeaea aafatramea 7 | 


Harari Face gered FF SGAT 
aaTaretersenaT ada faeog 1 
set ety ws Hey, 9 ART | 
gnends SUTSey 1, 


ibid., p.88, Ob, Slokas 545, 546, and 457, 


739. ad afrag san CnB.tp 1-141 


Sankara comments 4.. 
Be Wy ATS SNH sire fie~ 

Fa HEA FTC Joe. | RE HEAT CATIT 

Es ee Sees Be 

Ft TA UTE rs 


_Saccid anandendrasarasvati, Sankara :Chandogyopanisadbhasya, 


_ (Upanisad bhiasya. Vol,6) Adhyatma Prakasa Karyalaya, 
ee 1956, p,.338. 


740. aera xtra, I 
* geaurafied af seiretpargarear | r 
weer santerty STH er faftrenry i ; 
YaMesB. Sy'.p.90'& 91; Slokas, 559 .& 566, 


y i 
i 


740A, SupEs. Bn S207 


741. ug aq ara faear fond tienfeererain Sraati 
atti facteta Teer aaa | aa: 


wea ae: wea ate: ai errata: : 
‘Bh Bh,.Vi, com.on. YM. 4B, S, p.92, 


>? 


1 


E13 


742, aTaaTsen | peueRTeTATETE § pean smaqery- 
TIeT aC OTGATACaT ET AT TERT | 
Bh .Vi,,com.,on.Y.M.,B.S, p.92, 


742A, “aaNaTq" "aTUT aay", HeaTfaasary 
gfaataeat tq semitssata - 
afar racrataeg faherpriarary 
Br Su ,II-i-6, 
yararearfagaat wa carfaraa | 
aTat aateat fafasd araedagrfara ada cnet 


seata Madhya -Bratpesutrebhaaye, (6c (Servenil agranthah-Vol L)p.62, 


a ar ae WE | 
Madhva,Anuvyakhyana, (Sarvamllagranth3h-Vol,1) p.62. 


wag, acd fost aat areq ared aracanfiagq 1 
maga TE aryeteere ma gor ey ti 
Y.M.,B.S, p.93 $i .582, 

See also; Bhag.X-66-1 to 23. 


744, eve TAURTHMATHTOCNATAT TaTY Heyfagrar | 
Bh.Vi,com.on,¥.M.,B.5, p.94, 


745, 8a afeate teeta aTearaseTaie 
qPareraTaag sea wear hy oftaeT cel 
aur a aaitty sTaTeqoataTaaty Fanaa 
UeATEHAT TT PART a rahe 1 fay rarer 
gRiTeaasgant sari Ara: | 
Ibid, PPR 


746, vata reareats fatranat ae faserat 
aTgeayaAT A wrag teeta: emma fitis reefer ara: | 
Ibid. 


747. 


748. 


749. 


780, 


751. 


752. 


753. 


734, 


755. 


eq Paereaqrarar alarat sefivay | 


et aTeaarfi aR A eAfag i 
¥.M.,B.S, p.95, Slokas, 590 & 591. 


adirant andeeatend af? ageing | 
aatrarerangecarene aa sia | 
Ibid, p.96, $1,599. 4 


arya af werd TaTAceea A ATTAAT I 
GeyRi TEN ere eaTeaey F AeTaNT H 
Ibid,- p.97, $1,604, 


ofa arity arava daret ated 
afe ata A aTava A aarey ates i 
Ibid, p.98b, 31.606. 


aaa stata wradtiee aferatiT— 
~fafaara: 1° 
Bh.Vi, com.on.Y.M.,B.S, p.98b, 


HeBTeY fe atatar faeTey geraat yery | 
MMTasAT Tat eufenta tur: Far i 
¥.M.,B.S, p. Si. 6ll. 


frare-aradiahh tRigeisardas: | 


c 


Ibid, p.98b, 91.616. 


saa FAT qa TaTaeaa ead Taga, 
qeearatar sfraafomeica ta Paeaace fata 


Bh Vi, com,on ~Y.M, »B.S. p e 


Bhag. I-3 ~28 * 


ara: 1 aearfefan wfeaotrregarearte arieafata ara: 


755A, BATeM Era: TATTTTETAT | 
Bhag. irene: 

756. “saertnt rer Seater te a T 
Yai B s, P. 100 $1,621. 


757, protig settee peeere seen A 


RS Goal adared SITET. acrarfag var: 
Ibid, p.100b, $1,623, 


cei cotarerah tere ots ters tem | 
|, SPrat egret uraed gar Perfa: 
Rae -aTeaTATs fr hg: earat far: ain 
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Paforatat cenrfeneear Fee ferargranrR | eft ATeTE | 


' +, See. alsog :.' |: 
fcartint wep aaen Herta 
Ofarerstrare rect eat 7 
afafeeataeT oftar: Srgatar: oe egar: | 


: ORifeaerreTes ere eT gH afa 
Nadhives Szehma surinabhasve ~ Pp.105,106 & 107, 


758, trary —— “ardevaearaa: 
 aveavar:. eaeqtar: arava: cara: : 
PHaRaTParar: ceréaret, Tssag — ul 
mrertrening gafefatad ata: 
Yall, B. S, Pp. LoL, Slokas 624, oo and 626, 


Ve 


758A, ere VEteL-L.. 


759. aatfafasy ard otaTertat sige | 
fasauatg Taare Saat A aaqgeas i 
Ibid, p.102 $1:,682. ies ” esboal 

759A. wweha natner steeds wETAR I 


pil UA el fawtT 7 eae: Tl 


760. 


761. 


762, 


~~ 


765, 


Sees aint atareauaarasaar arf anfenatta— 
cantina Bh Br Su ,II-1i1-43, 

seit eter Teer atsa veel 

Ta? Oeeeat erat Seer { 

war arise git: - “aint aie area faa 


arairfat afar eanr ray * sefa‘n 
Madhva. Brohmaswissbtaaye, Gatassinaeel Ll) 


Pp 104 & 408.4 ‘ 


acahaerannen: nie eh Philosoph George Allen & Unwin, 
London, 1971, Vol.2, Pp,610 & 611; 
See also’ Supra, £n.733, 4 
sariteend er eae : os 
cet Pateretn FO | 
ara ae 1 TR ag 


eee 


sortrarsfeeferm | ant 


Sastri, Ki caens, "BratyaktattvactntsnensyPe. 301 & 302. 


ngdtantt star a AY em | 


aha THe Tar hiterer dgat i 
Y.M.,B.S, p,l04, $1,646. 


sear Panraetararatfes faut fear 1 
Ibid, $1,649,- 
aaatinat oftarat stfnar sented serat 


TeeretareT ath agsCeaTY ayTMTIT ET | 
Bh.Vi,. com.on.¥.M.,3.5, p. 


aay anearat farechad aa az 


PaareaTy ore saa AT 
YM. »By S, p.lOSb, 91.652, 4 


ia 


766, 


767, 


768, 


769, 


770, 


771. 


772, 


773, 


617 


, ss 8 
t 
stary oy Ms 4 


ara: | | 
Bh.Vi,, comjon.y.M.,B.S, p,lOSb, 


gre grain rented 
arafararata 


aearerateanriin aeaerrahe a 


fafa a abr. hearer yea q 
¥:M.,B,.S, p.l06, 92 665. 


sreedetty frank arate: a 


ataft dereaneata ‘sta Faerat wat a 
Ibid,-p,l0%b, $1,669, 


capfwer atefa stern 


weTaaTI sha grant 1 
waTerafaer agarfemt fay 
sae getfed fart a 
Sastri,K, Sadananda? 'Pratyaktattvacintimand! Pp .304, 
Sheshagirirao V.N. Vacaspati's contribution to Advaita: 
Sam¥it Publishers, Mysore, 1984, p.94, 
aarfaerantres Pag a fom arr d 


afaaT aatarenonte: fom wera: a 
Y.M.,B,5, p,l09b, 91,684, 


aay gaT aagents eaqoatfe 7 pA: l 
Ibid, p,109 41.688, | 


fea Facres adeu a-gscat ye : 
TETTIGRBCAT ERT AT CA: pe T 
Ibid, p:llO $1,694, 


aToATty Us gaTaat aTgNctgscwsh | 
Ibid, sl 1695, 


6_8 


775, wa araTRRT TT TRIO aT TAIT { 
Ibid, p.lllb, 51.697. 


776, weaaTe afacaca: Hea TTA aE | 
ter deta dea foes weatear i 
¥.M.,B.S, p.lil, S1.699. 


777, WA FAUT BPI TeaaTarheecrcacayrey 
ruredatd THEY t 
Bh .Vi., com.on.¥.M.,B.5, p,ll2b. 


778, ufe wey sfrareerina tard wa 1 
af Bey aia ea: Satand wa II 
Y.M.,B. “8; p ,112b; $1,703, 


779. aa ae atg 2ede7 a wesfe | 


ae fags ree ryeT RT: 
Ibid, p.112, 91.705. 


780, yeeuaTaTEfserar gveT sTeaTenat ag 
ead SeaTer aTaT yeaa recta Tras: 
Y.M.,B.S, p 1135p, 91.721. 


78L, saead senntecarareaaea ater: | 
afa taadtacd fe a ahMATaGTy | 
Ibid., 91.723, 


\ 
\ 


781A, fe saa qTaeneg, fafuent asetecaTeT— \ 


Tailanga RamasShastri, Akhandanandamuni, 'Tattvedipanem,' 
The proprietors Messrs, Braj,B,Das & Co,,Varanasi,1¢02,p.3, 


782, 


783, 


784, 


784A, fafay: wards: Prone te 


7848. Q; Madhva:#Bha javatatat ar 
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maTaaTICaTY frfesgat: efarreteatary 
Sarat gare reetediaey aarercaragerd | 


C ) 


oe: ca tra fararaTq cooesel PoTfararT 
seer aranfearereattere sft ara: | 
Bh .Vi.,Com.on.Y.M.,B.5, p,1l6b, 

we fraparacaTgacata ata | 
gestaraqi fr Paar eT ATT. ' 
Y.M,»B. S, Ps 116, $1,736, 


heratafe tae meee 
afé tat a faetfa Recdta gar i 
aga atafatares gseTrata aTeUt 
¥.M.,B.S, p.tl7b, 91.737. 


oRaT iss, TATH FEA | 

ged Paeay af ydat a ca...) fear Anat Ag 
HHGTENTG, THRITAT A +20 | aqaraTeararadatd 
—fyetrfa TT sreTeaTEPARTATE | 


Chandrashekharan,T., Anand anubhava, 'Nya ayaratnadipavalih} 


Petey. 
4 z . 


a'(Sarvamul agranthah-Vol ,3)p.11, 


785, es GT gSeT RTE out | 


786, 


aR eaT hr Fararey | perl HaTIT 
¥.M.sB.S; p.117b; si 740, ! 

aeat seeareagqT=4 faear oily an 

reat 4 arent ergaa sfretrfas : 

Ibid., p.ll7, $1,741, 


787, 


788. 


789. 


790, 


T9L 


792, 


793, 


794 ‘ 


795. 


araatetfomara sfa woaegurae: | 


bid, p.ll7, 31.744. 


a 7 Faeratecta oearfedtaereaar | 
WTA ARTUEATAAaTaAT wa TE Hl 


Ibid, p.118b, 91.746. 


aaretfadasgrrda has geeaTy ' 
waTaTederd gear Whar fas: 
arateararatant aq emaetg TFA 


‘Ibid, Slokas,747 & 748, 


Ted ated OeH eT aTaTeee FET Pa { 


TAFT eaat arfea a a ATPRMETERAT I 
bid, p,l18, $1,750, 


Y.M.»B.S, p,ll9b, $1,753, 


reaTraTeRtormnfersay ge faery | } 
¥.M.,B.S, p,l25b, 91,796, 


amt are feat aT oT Bet aaarfear | 


ihe a acy aT Pee: 


XeMeBS, p .128b, Slokas, ‘797 : 798, 


aTeueaTearareta werears ai wa 1 


aretrateaté aria warar Rare fe u 
Ibid, p.125, S1,800, 


aTaratqaegay aeyetauatetat 


gars coat a pace he T 
Ibid, 91.802, 
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796, aatyaT waAToaermaTaae aT FAG | 
Ibid, 91,803, 


797, Mund. Up.III-1-1, 


798, Taafartonraarari a at erartirarte 


Prastagcasaritcarré ada sraTfe sraarag~ 


arferaTearaaTaraa ratty a sadtfa arayr | 
Bh.Vi.,com. on.Y ols 5B. S, p.l25 & 126b, 


799. faut femeat fasaqaecan: 


afaeat Aa qfenaeartas waar 
safarafetmsaT hearst 1 
Y.M.,B.S, p.l26b, $1,805, 

See? erat | ardfher acd Paar i 


<n 


799A, Bhag, II-8-10, 


800, 4 a serene cane TTT CTE || 


aTaTeant fasea avareette Asati | 
¥.M,,B.S, _pl27, Si e819. 


SOL, ettaqiT we cere fir fet SAT: 1 
adaggsr feet efor a orerey 


‘Fa Sard ghd adarfeary 1 
Ibid, p.128, Slokas 824 & 827, 


802, wer tatty ateieraterren: 
Ibid, $1,128, 


1 


803, Bhag, V-l8-6. = _ : 


oe “ 


804, 


804A. 


805, 


808. 


809. 


810, 


ga og’ faery ated qdar A 
Y.M.,B.S, p.l29b, 91.833, 

aarfard a Para tear as raareey 

facnracata aCaT PART ParaaTay 

car af RRPTe TCM Pea. «| 

Bh.Vi.; com.on.¥.M.,B.S, p.l29b, 


Mund Up 1-2-8. 


ale 


Y.M.,B.S, p.129, 91,837. 


at stat a aateat fe aqetfarton: 
as watsaereat arearremat fir 3 i 
Ibid, cae a .840., 


Mund Up oe 


pararara reaiy weuraradt fe aT tS 
Sarared at Gat sleenra areata” wy 
ibid, p.130, $1.840. 


at fasoreueai Parasat fauraat aeag Paragaa: | 
Bhag. XI-ll-7, 


FA ageatsareis grater Fa | 
daeg stat grat 7 weHyTIRTTEN: ul 
edfaresterruee fart erarfan: 
wate war ht PIT YRTAT STAT He 


Y¥.M.,B.S, p.l3lb, “Slokas 847 &. 849., 


féted af facet earg are Ragharet | 
acd aqaeant fastest aT Pareity | 
Ba Wer ti GagheeaTarretareger 
ibid, p. 131, Slokas, 853 ,854, 


da 


812. 


815A, 


816, 


817, . 


818. 


ee eden 


a 7 aT. ‘faeatenr | 
Ibid, Pp.131 & 132b, Slokas 856 & 857, 


wfatesenaTs ard aret afacata | 


eee 


teetafe haeoeTs’ a ae Ta: I 
Y.M.,B.S;"p,133b & 133, Slokas 867 & 868, 


at fate: 1 far atefo dedfenra: | 
Bh.Vi.,com.on.Y.M.,B,5, p.133,; 


Cha Up .VI.2.1, 
Brih .Up .IV-4-19, 


fete fe yeaa 7 fat | 

a” santa atareatafa faraea sTfepT 
TATRITATHATeTAT Ait | 
sTETATEMT TAT ae saTaNe Pea: 
¥.M.,B.S, p.133, Slokas 872 & en 


Cha Up .VI-8-7, 


afadtafatagear fadtarigasata Te | 
Femara scurraT waTTaTayaarad | 
Ibid, p.135b, $1,886, 


nena Way ReATTIT: 
aay Pre MaTaedat Aa Pat ae 
Ibid, p.135; S1.889, 


STS THT TET acca T | : 
factored aqga 4 oat ATHUR Toa il 
Ibid, p.136b, 91.895, | . 


818A, See: Bhag ,III-5-27, 


819. 


820, 
821. 


822, 


823, 


824, 


825. 
826. 


827. 


828. 


eH FATA PITT 
ararad fa et: ated afecar hry 
Ibid; p “137, $1 .90L, 


Kath .Up .IV=10. 


Supra .614, 


Brih «Up ~1V-4-15, ‘ 
Kath Up. V~5, 


gartesererrgrdercarar 8 


getty aera Praeatt fe afta 1 
Y.M.,B.S, p.139b, S191, 


ate fora setfen Tory ada ar gat | 
aatart ecracdieadfecataaarer: 
Ibid, p.l40b, 91.919, 


Fee eis aeqRAcT | 
Ibid, $1,920. 


ge sen Prrerredtiraarara fara: 
ibid, g1 923, 


Supra he 648 , e 

ference area aeurefate arate : 
asTeararaare A leet AAT I 
ATARTeRACT ETAT Passa pate fz) 


facie cited 7 q Safoar ae 
¥.M.,B.S; Pp.141 & i42b, Slokas 929 & 930. 


v 


\ 


829, 
830, 


831. 


832, 


833 , 


834, 


835, 
836, 
837, 


838, 
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Brih Up. I-4-10, 
Cha.Up, III-14-1', 


a sexta araareg feossennTion | 
Starred dete atatacreg sTraatg i 
Y.M.,B.S, p.l42, $1,938, 


Ch3.Up. LlI-14-1, 


wert tara SITET ATAPI | 
suTeatatemed fe ote ted we ag 
.M.,B.S, p.143, “1.943, 


ofa adcnarfescracd aduattany | 
agT yeunkorreatwsrats 7 
Ibid, » $1..945, 


vo. TATaMAOTERt Fara gd AacoTt 
seme Pwr Beh Gwe: o aTant— 


sant fa 
Cha Up .VI-1-3, 


Tama TEA aT T gat aa 
aartr = mearceted faeatataarfeary i 
LatherB. S, p.l44b, $1,950, © 


PrRyOTES frearafariners Sq | 


Taya ATs Tat weaTPeq sii | 
ipid » 91.952, 


ARATE PACS RERGATATEMTERY 


 aesaTTwaray St AEH TAT a i 
‘Ibid, sath 


ore arite oat faafa aT ot 1, 
vata fararcad atts fas gsé faaran: i 
Bhag. X-41-4, 


Pa: 


839, 


840, 


842, 


843, 


BA3A. a oferta qTaIeayT | aT oneT FATA: | 
_ gfegfenfetagarg Frcaraarat fremrar gfenfete ara: 1 


{ 


841, 


feasenty foarte afa wer gata: 1 
ards ara warfafa weer aay: Ul 
Y.M..B.S, p,l48b, $1,981, 


Cha,Up, VI-8-7. 

eee UIT ATCAAT Tra ‘aa hae 

TY TAT TaTet eTeat acd cared | 
a: TRE ATCAT WI Teareqed acd 


UTYTERTY towel am Tea wants B eandat 
Saccidanandendrasarasvati, :Sankara, . 'Upanigadbhasya’ , 


—Vol.6, 745, 


wear meevieneate ahasgnageniry | 

Tae haraa atetaTgar reo i 

Yai B. S, p 148, $i .987, si 

The com,of Madhve on this passage renders the reading 
as 'Sa atma atat tvam asi! unlike in the Advaita, 


coe TT Me aaa 
feforataq 1 "arg taafa’ ata Ager 
AaETaTSFaTaTeT | 
mise, ciseetecye ut pangen,s(-Sanjaan apneyeh ahve) 
p.442, ' : 

See also: 
ee 
grada gfated artetafa data: 
ll B.S, p.l48, 91.989. 


{ { 


? 
, 
t s t Ly 


Ch Up Von. uo 


- 


4 
’ 


Bh. Bh.Vi..,com.on. Y.Me, B.S,, p.149, 


yt e yh pe 


848, 
849, 


850, 
851, 


852, 


Brih «Up . I Ve3-21 s 


ota wearfesan sfinrarci gfa: 


ota werfesdta sora tiag i 
Y.M,,B,S, p.l49, 91,992, 


aocomptrata RoTet ee | 
meREAT a aeat a faararesfaatfear 
Ibid, p,150b, - 91,996, 


gToatage 1 Ch3.Up.VI-8-2, 
wenat fast fast rfaeat 

qroaret fe ater aa: | 

‘h3 Up .VI~8-2, 


RATATEMIT TTR MaeT SRATTAT FA: 
Gara WAGTAT T woeeel 
Bh. Vi.,com,on, Y.M.,B,S, p.150, 


TeaTeaT Prasat tae ay Poa TT 
aeaTeae fet gserair: Naedta TaTeeT: | 
¥.M,.,B.S, p,l54b, $1,1028, 


aeaTMaeer after Hearhrayg | 
Ibid, p,155b, 91,1042, 


TAGIeYT AkICAaTHERMTaMAIT | 
Ibid, p,156, -$1,1054, 


tre A weaTaesd 4 aeTawa: fonft 4 


WeaagesaMtd GT 1 afamarentatmaTcats 


ta feet Fara Saeeray fewea PATER 
Bhag. X-87-24, ; 


627 


855, 


856, 


B56A, 


857, 


ibid, p.167, $1 1133," 


aeaea rarraeg aTETERY gard ' 
Y¥.M.»B,S, p, S6LD, SL 1089. 

att afar Reatatitie 3 egritten raTsat: 
Ibid, p.163,b, $1,1107. 


fant fated FRHARIS CHAT BAT Hl 
Ibid, p.163, Slokas’ 1111 & 1112, 


af acrid daréat 8 BqHTar ARR : 
faforfartas ataieareneted ta areata 


‘ 
bor 


Het rag Glial eB ] 
ager athe arhreautafeeat: | 
neuregraauerrarat Patan area 

Thid, Pp.16) b &17p, Slokas 1150 g 1168, 


See:. Bh hag-X-66-1 to 23, 
Bhag-X-51 46 to 37. 


} 


See ‘also; . | 


Madhva, sMahenhasakatetiexgandene a,' 


— rae | 
Bhagavadgit’ XVI-14, 


Mund. Up .IT-1-1, 


wasey Tea eay maptartaa: cs en 
a graataat ey TT RT ATTA, f) 
Hararrega: weft qeATCaT TAA wETy 
ataraeafeat fied arersfrta HETEAE i 
afayfrenat cascate nafamyq " 


Y.M.,B.S, p.172b, Slokas 1194, 1195, & 1196, 


E28 


862, 
863. 


864. 


865. 


866 e 


867, 


868’. 
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Ly peftanearearat cart a mat fra | 


ate athe aiarherate THAT I 
Beis, pil73, $1:1203, 


Mund Up. Iri-1-1,¢.Bha. 
wee 1 a ofeamaat soonttag 


afrare Tanda rentaahintarearehraet war: 


rfesaacat: wer: eH: teat: Pinte: 
veoe HWY TT vee AECATOT HEY «66 


maT Peanra eeaTaraTeaTETT eeay | 
Ibid, p.176b, Sl.1222, 


shaetdateaereraeitgenie | 
Ibid: 


5 


os Up .II-L-2. 


gait fr senor are aafyorary Poarrgi | 
aTeaTed Tea gad ATTCATaAT T 


¥AM., “pL 76b, 81 1225, 


wi fetetes gtrrafir Seu | ; : 
fat@ Peoeaty a atfacarg fantreat Hoes 
arateadtateat ard & aaaeia i 


Ibid, p.176, Stokas, 1228, & 1230. 


at fremtueagtacaaéet faeraataeag 


Para: | Bhag SEXI~LL-7, 


fart Pareatsate oearsaq | | 


daretegarrat reara Ta haat eae: ay 
sfa sfragandd ATCA TAT IT 
Y.M.»B.S, p.t27b, Siokas 1232 & 1233, 


869. 


870, 


871, 


872, 


874, 


875, 
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wenrfarareqgary AriTarresg ra: 
Teeratararaar fray H 


Ibid, $1 1238, 


‘at TUT ia ReaTAN PASAT | 
fary caeqteat afata arafag qfa: a 
aaTat waat ahi TEGIAaTETY 1 
dpig, Pp. “177, 41 1236. 


SITET Pea aT aT afd afaredar: 
Ibid, P .78b, 91,1244, 


gerataares fe GeATEAT gait il : 
Ibid, p.l78, $1.1246, 
cli ay oraffed ated faoatey fear | 


Arama reer at va 7 wait tt “ 
Bhagavadgita-III-22 , 


at aareafeat sbcardvateaeatare | 
reateeqt at wey a at wat wat 
‘Y.M.,B;S, p.178, SI 1248, 


Sei grarerdaarat eqah dafacoti | 
araredaaTha UeaTeETPAMTaaT Wl 
= at saftey frarfar ah sdeteqer 
Bhagavadgita XVIII-61, IV-14, 
a wing faors croda asda at wTTy - 


' Brih Up .I V-4-23, 


asereraey yrriecw 
wey ant aedfafaararree i 
Bhag ,VI~19-12. 


Re aTraaaaeat fadat at ait arg | 
wepirearatarey foaytfaaseaerar i 


YeM.»B. S, p.l79; $1 1257, \ 


876: . 


B77. 


878, 


B79. 


B80, 


881, 


882. 


Ibid, p.182, 91,1285, 
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Supra. ‘fn 225 
‘ 


WPaseHTATATASTEaT RTE ITT | 


crRESTaTaAT eaTead oT faarfasy i 


YeM.yB.S, p.180, dickas, 1263 & 1264, 


anit afrasat sfrear. GaTTA oeTaH 1 
WETerrae FV grat aTat fates 1 
Ibid, gi.1267,° | 


FATT ARETE seater | 
a a aleartea aT hincaraarag - 
swatataarracge at ae ata: 
Ibid, p.J8lb, 91,1270 & 1271. 


reread fatorss seid | 
FRAEAT ceTOeT aTEd are ae i 


! 


{ 


PaPaooreea. appaTearaTaTrTfata Ta: | 
Bh.Vi.,com.on.¥.M.,B.S, p.182, 


gat BQTeaC CARS aTeRPIgTET T 


OTeaT ere ar aTyrararfeqadar z 
¥.M., BS, p.182, 91.1286, 


Ufa STueit ATM: WaT aTSTHRATTUAT | 
gUCT Herat araearsrered CaTaETheaT: 4 


HATeteY FET WHA PATS EMAT { 
Ibid, .182,. — Slokas, 1288 & 1289, 


883, 


885, 


886, 


887, 


888, 


889, 


890, 


RAPATOT ACC saTaetheaar afte | 
TEP TACIT eae WaT Wl 

Ibid, p.183, 91,1297, 

get perrayrarceret aTeaT aren 7 
wes tarearerrata Ara: i 

Bh. Vi.,com.on,¥.M.,B.5, p,l84b, 


arerfaareTsar Wt cataerfeaatraar | 
Y.M.,B.S,, p.185b, $1 .1308. 


Six anadi entities: 
See: Supra, £n.472A. 
teed ghagPancat geate a ar fun: 
senaq “arearenfés wet CITA naa 
Y.M,,B.S, p.185, BL.135. 


ovegrfaeaare 
Cha Up .VITI-3 4 e 


WRT aarya. gat AAT RAT 

yer : . 
meearfareragear acratiret sefeay a 
Y¥.M.,B.S, p.186, Slokas, 1328 & 1329, 


Supra, Pp. 242 ++ 217 


HATeaGa Tay TTA | 
¥.M.,B.5, p.186, SL 1331, 


801. fatefrfuarafar anareatatarrad | 


TeeATY YSSTaY FATIT CUTEPT AAA 
Ibid, Pp.186, 187b, Slokas 1331 & 1332, 


wy 


892. Supra dn. ae - | 


ee te 


893, oS ar freer 
AY PACaO Ta Ae SATA 
gat araets rat fae” ware | 
Y¥.M.,yB.S, p.187b, Slokas,1336 & 1337, 


% 
i 


894. Supra fy. 344 bo 43 ce, ah 4 

895, ne freatreargTet . gfe 

Pe Gi earPat nel owen i 
feign sem accarerreagaranet aftr: 
fl perrarteers 9 oeeee ate 


Mal Bs Ss, P 187; Slokas 1838 & 1339, 


B96, ginger’ stipe anaes \ 
Ibid, $1 1342, 


897, areeanrt date oTareavayfa: fart 
Thi, $1 .1344, ; 

898. “Peek eat: ane ee eer t 
a earteta a wer PUTEPAT ITH ] 
tbid, p.l88b, 91.1347, 


‘e090, Bergd: GraesTeaTe Gdager ToT 
mamrgetretd T ATR ee. 


Bh. Bh.Vi. .com. on. MasB 3, Be 188, 


909, getaghtingercaetien: i 
-* aBaATMT ated Seren reer a r 
Y.M5B.S, p,189b,-31,1357, °° 


+ 
2 


906, 


907, 


YM. B'S + 190, SL, “1367, 


oa tetot aerreeelgeth 1 
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oe: orate Tea TaITAaT | 
gett Pagar gear arta Peay i 
Ibid,. p.189, “dt 11358, 


serfacaTgaTér fe oT.artafecth ae | 
areata aracd wer eTha SeTqA | 

a areqrarara RUT eeR fam geataer i 

4 ¥.M. B.S, p 189, $1 +1359, 


Sees Bhag ,X~1 Ay 


\ 


’ 
1 


3 Sa THER TAIT ATA GATE a 
warfi & SITATRT RATS ey feu 


b | 


t 


ahervefafecaracagerat freee 

A UQSEASTATRUTMT AAT TTEUTY | 
argh aci PratTarar deg gratogeaaq 
Ibid, p.191b; $1.1373, 


fa aeaTae ged geet Qeareuny 
a guerrg wat areararfrtay aft: 
Ibid, p 191, Si .1379, 


afaeearrrae apt gatar gsant gag | 
Ibid, p,192b,, 91.1382, | 


seerreat feet —afarcare ert Agfa: | 
Abid, $1 1384, 


afte qua: aepra: mepra: Tama: q 
gat a atedt curd weaTeaeg aTgTy I 
Tees aatat exTd aT asgia aT ii 
Ibid, p.192, Slokas 1388 & 1389, 


e022 


cao) 
Cun 
wt 


TTY Tega Te TTS eITATSAATY | 
gcenefa aaat aecatarasaT arcaairt 7 


fawafataerata | 
Bh.Vi.,com.on,Y.M.,B.9, Pp,192 & 193b. 


910, Kena,Up.IV-4 (II-4) 


911, gat hd afe-afararfearat 4 sTemq | 
arTeat wat &: gears vaarft a warty a 
Y.M.,B.S, p.l93, S1,1397, 


912, faufadeh neat caraeat qesecour | 
Ibid, Slokas 1399 & 1400, 


913, See: 4TH RehrqaTed scaTfaar weaarerar a OTs 
sengfse: aTat | fer g areacanatored aTaq | 
wo. FTaTfafericeara seat fe faefron wi 


Madhva: Brahmasutrabhasya, (SarvamUlagranthah-Vol .l)p.194, 


914, get ods 4 fe a sce aaata fe | 
afayaTreatatreraarcaentta aTranq tl 
Y¥.M.,B.S, p.194b, S1,1403, | 
Cf: meaTqargayred ge etd a adaT | 
STR geuTsE ATT Aaa Tatag tt 
getedrermcar evar fas er | 
Madhva, Anuvyakhyana (Sarvamtlagranthah-Vol.l) p,195. 


915. Supra. tn SY6A 


916, soTeaturasraey aRaTacaaAy | 
Y.M.,B.5, p.l96, S1.1423, 


wa NS x 


me RSS 
? 


918, 
919, 
‘ 920, 


920A, 


921, 


922, 


_ saTead fe afad d safe g gf: | 
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sareaararfaat a setfa sinha wv 


‘Ibid, p. 19% $1 1425, 


sea STAT agerteentperrs iN 


Ibid, $1.1426. 


sara’ g afad tt nehfa g afay | 


agired 4 aqugicaTe fe ata: fart 
Ibid, p.198, S1.1441, 


TATA AT aT femaayeg has | 
Ibid, p.l99b, SL,1447, — 


Facarégay g cat Paearseares araar | 
weaTgareay hateq aratereg athe: o 
Ibid, p.200, Si .1464, 

~ fi $ 
Mund .Up ,JII<3.,. 


sta dieahera ararcaTe fe wfa: 1 
aed atenrase gareatiy a fHenty UH, 


¥.M, »B.o Ss,  p.20Lb,, S1 ,1469, 


daaTtearereta oer hisale 


yaar he 7 \ 
Bh BASE escom-00 et M. BY, p.20Lb. 


4 


Supra. P. 799 


t 


, Pret teen ferentengebegery | 
arrarat fe dra aresaparany | 

|, Baerfes-tgearemarag a: \ 

YM Y.M,,B.S Sy p.20h, Sh, L476. . 


926, 


4 


927, 


927A. 


Prasna,Up. III-3, 
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aT ghatfa Searean Sy yer ararrerhageh | 
ATOUTTHTY asTeUtaTg Pret aMerhirEC i 
pedal alain 

YM. B.S, f 202, Slekes, 1484: 8 1405, 


; 
cea 


aruairaat frat fiquite saree 7 


YM M.iB.S 8; p.203b, ‘Sl 1491, 


TeaTatR: eee 
Ibid, 1.1492, 5 | 


Brih,Up. IV-4-22, 


See} Bhagavadgita XV-17, 


faarcatta feat ate sta arat eft: | 


faar Sf gergsct fear std fontaaary 
Y,M,.,B,3, p ,208, Sl 1497 « 


H 


{ 


faureafa faar atu: 
Bhag'.XI-19-40, 
fegeqay fara 

Bhag ,III~32=13, 


Faarfeaeka ernie ater ii 
YMssB.S, Pee Sl 1516, 


4 


wTySy ETAT Varese MATA | 
sfa gear gat fararfafarsraqea i 
Y.M.,B.S, p.206, 51,1521, 


937, 


937A. 
938, 
939, 


940, 


940A. 


941. 


941A, 


942, 


grav fe geerarer gesreta-afscar | 
fara a se atgard fad geese 
Ibid, $1,1523, 


aTareary eaTfaar 7 aarewTeaT et: | FaauT....I 


Y.M.,B.S, p.207, $1,1528, 


Brih Up .1I~S-19, e £ x ‘i 
Katha.Up.V-9-10, 2 


faire farsat cearfgasretara ait i 
¥.M.,B.5, p.208b, S1.1537) | 


Ibid, Pp208b & 208, Slokas ‘1539 2 1540, 


ACUI THA TEATATAAT ET Pa eT ETE t || 
a fe argraacary STC TTNGGT sar 


ibid, p as las 4543, 


faatley war: fet gartngs war tt ! 
ibid, p.2l0b,' Sl ,1552, bs 


atarfes ofa waacta grant 
geome Bled ag ecateem a i 
Ibid, p.210h; Sl.is60, 7 


fatifact faesarfeed saf areram: on: | 


‘ew’ 


/ suTeragariorreary arifed wen 


ibid,’ $1 L561. 
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te J 
God 
© 


43, ‘yereaat “Pawel aaa atgeR 1 cs 
Ofifesareaataefdaretst gutsea a i 
Ibid, p.2llb, $1,1564, 


943A, Ofafacserfaearey aeafarargnatgeaT 1 
: cieiat aeara ferauracant THAT i 
Ibid, p. 213b, $1 .1582, | 
944, a eUPed aTfanT ant fifa fa TAT I. 
abc, sl, iSe2 


rgd 


945, darterewtinerfyeraton: cranes | 


Ibid, 214by S1 +1890. 


946, a fe Pe a 
area are, Tene: 
' Mand .Up. I-29, . 
patie fafaata afeoat ofa sate 
| TueNTad aay Fre a A t Fae | 
“as Tbid=10, | 
The passages: ‘given here are considered as Gandapada~ 
karika (I=17) by the-Advaita. But in the Dvaita, there 
lies no such oe The passages are considered as a 
part Upanisad. Gy 


aed ed wurg pdat pat ofa fate | weeat af ag 
arerrcarg. Aga fae 1 a fe weve srfaagear afer: 
ati freara: ay Potent Page: | a ATaT ATarfear syeaT 
 agahtet aexeeram’y feearar ant fagrar, gar ed pared 
' arirata Bt’ Taya ararfeaer get reads | aeaTE A efrIq 


x 


aaa i: ggm fagrat ar afen scapfyara: 


Papen fatten ate Satay afer scary | war ae ota: 
sraremgentag Tar aa fosarfatetasrcts to otaqgetaras susan 
fafaca: | aa: soasred ava: fier: arent areatatt | 
soRaETS g aTe Paget are eaves Sh a feet \ 
Sahkara: + _Mspgikyopent gedbtiaeya, (Karika -I-17 and 18) 


“ff 


947, 


948. 
949, 


950, 


951, 


952, 


~ 953, 
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tgutenaded fard acamt aq I 
eer atigacarsstta fara Tray I 
faraatesadeaatr aTETRST A tl 


Yuktiinallika (y.M.) 'vigvasaurabha (V,S) Pp.éb & 6, 
Slokas 47 & 48, 


aacafast Fa: odatyfsarea a 
Y.M.»B.S, p.2b, SL.7, 


ef asemt eat fi Taney ta | 
Ibid, p.3, S119. ' 


afeea mated Sfa SqTeednaett se vq 
areca rata Sra: 

Bh .Vi.,com.,on.¥.M.,B.5, Ped 

Mand Up. I-2=8, 


See: The reality as a whole expressed in a system of 


five fold distinction, which gives it its poprereeaters 


designation of "Prapafica", 


"Prakrstah paficavidho bhedah Prapahcah “ (V.T.N,P.27) 


"This valuable five-fold difference is "Prapdica", 


The word “Pra-panca" is derived from the substantive 


"Pancan" with the suffix "da" (a) signifying ‘'kind', The 
prefix "pra" denotes ‘excellence’ or value, It is emcell 
in the sense that the knowledge of thisfive fold difference 


oo 
, 


constitutes right knowledge that leads to Moksa. 


Sharma B.N.K., 'Madhva's teachings in his own words' 
Bharatiya Vidya Bhavan, Bombay,1979, p.78. 


tanh: gdareat gecote edat 
Fests a ara fed aeareateres a a: 
¥.M.,V.5, p.4b, Slokas 25,26. : 


BS 


om4, 


955. 


958, 


959, 


960, 


96L, 
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qTaATeear Ge eearantat faareary | 
arares tes Fe ATaTATA mTsAag 1 
Ibid,, $1.28, 


aaa Ta a wad erat | 
wateaacatearaagy efeatreung i 
Ibid., p.4, $1.33. 

we a eaeateradiad fadtacfen scatter 
aaeard gat mat Safa ara 1, 

Bh Bh.Vi.,com, on. Y.M.,8V.S, p.4. 


Supra. 


gaat Faaccasfeaq Pasarfaearfaans : | 
fasrot ofa warty afeocerar” ..... 
Y.M.,V.S, p.3, S140, 

fatiiegenat tearator dare reagan 
arfreraed Pare: 1.4 


Bh.Vi.,com,on.¥.M.,V.5, po, 


ae wea geace fatsata aféa: | 


Y.M.»V.5.9P.9, SL.41, 


aa: afafet wear dentetoaquat | 
Ua: PaTAareaTagaa Tages: 
Ibid, p.6, S1.50, 


See, aa: are — gray faem: | 
Madhva, Gitabhasya (Sarvamiil agranthsh-Vol Lt) p.l43, 


aa: aMPaqeaT Cary PTT ATATY | 


Bh. Vi, com.on.Y.M.,V.5, Pp. Dy 


fataed ataeutte safarerarga: 
sqTaTA geet sata: Pararfeaat 


Volts sV es p ofD, $l .60, 


962. 
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See; Urea, taeda sft er: bial 
phegavadgi ti, XIV-5, 


rat q gefd foersar ht q neraey 


¢c 

ne oP ‘ . 7 7 i 
aTaTeaT gate wl aTapaT PAT | 
HTMTEIT Ser: great wa ct fe 1. 
Y.M.,V.S, p,7b, 61, ' 
Bhagavadgita IX-1O, 
. Fareaay gefa: gad A aeTaTy | 
af se fte rica WAT RTACAT 
YuMeV. “s p.7b, Sb.63,. ° 5 | | 

\ ie i trons 


ser TTATWaTATaTTH aT aA 


TATE HTH TG: fal alae faa il 


969. 


This, a ‘Sl: 04, x! 
code iS eo Ps 


SSinesraed anduren rene rl 
aria haert ale ag aocPerdy 
Q.Y.M Lables LaSy P.7e 


aft ae omen i : 
PIACITRATeY ‘YT wqsenced Te i 
¥.M.,V.5, p.7, $1.66, 


4 
t 


s 
: ra) i ‘ : J 


t i 
ia hae, fe 


Teati cad carey Far gfscfreaer: 


SICHATT ABTA afsersthieferar i 
Mand | Up. I-i-L5, AS, K /I-7)' 
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970, fefeee reer ftefte gfeti 
UA EA GT Teas PIUTAT gwcraTaey grad: 
“SRT araTTA: geey su" sta gh: 2 ee 
SaATOTa fafeor 3a aTqUATEra aan faraTad tea aaa 

wetrest oft greferta water avenarar faeces 
fariTararart wafer | a®ard ararfaa: TATAT CORA: 

| yecreacarfataste: TaTecarar fame ace: 
gTaeaarte:, A WATSETEUTATE: TeATsATaTayT | 
a eq afaset HTITSsAT gyaaTa va Temt wr 

, war getared Teardacray | maedtereararag =art 

- ggynraratort 4 fasmataaTat ySeTaTat: Sra: 

| afsefreeratas faarat grate - FacaqaTaT werta | 

( SaCASTT HTaTASAT Ate | 


971, serRitaffarcatsanfas rats agent | 
Bhagavadgita, 11-25, 


972, earanTaT aetfa afsereafiatecar | 
fasatefscsar te aretat aecat fat 
scorer face afaraaare oT | 
seeTara sateaisefefa aeet fatafraar: 
wreetaggend gata 4 aTeaT 


YoM.,V.s8, Pp.7 & 8b, Slokas 68, 69,70. 
972A, Mand .Up .T-i-15, 


973, saekqranrataaT eM TAT GTEYET | | 
Y.M.,V.S, p.8, $1,735, 


974, Ramamuja takes the Upanisadic accounts of creation, 
Stated previously, in a literal sense. He holds that God, 
who is omnipolent, creates the mani-fold world out of Himself 
by a gracious out of will, 


Chatterji & Datta, "An Introduction to Indian Philosophy', 


Pp 418 & 419, 


\ 
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975, gesTatatadines akeTesarfea wan | 
7 RRBTITE ATTY Tere cageag 
¥.M.yBV.S, p.9, Sl 90, 


976, yatesatarer gfse: areagattestity | 
aT Peace Taran tei ATATaTHTERT wear | 
ITEGETT 3 perrarcary ter afsetedtfreag 
YeM.sV»S, poll, Slokas, 107, 108 & 109, 


977, get ay a eTaTa raqaTal dia wag 
qaededrad + ara agieaT ti 
Madhva .Anuvyakhyana, (Sarvamulagranthah-Vol ,1) p.2. 


978. FaTATAAT areghsd weITECATPAscenTy | 


aeaTeustad: gikeyTarar gag:aaT tl 


7c 


¥.M.,V.5, poll, Sl.L1L. 


979. uarfear facadtadar eTéearty cated: | 
| Prearagfacdend tarry 


afr THITATE AUTIURAT CHA: | 
Ibid, p.12, Slokas 121 & 125, 


980, see <3 erearts geasasareaeaar afag- 
wera | BEATE 9 Serta | ayet fe 
qafa eacaarrferay: |... ATEN fe Facatomse 
weg... Be aTariqsaty safo sera are: | 


Satsastri, Sahkara, Brahmasutrabhasya, Vol.l, p,505, 


o8L, Tavysfy gegcetsfed WET RATA faeq | 
xe a apeafad Fares aeatfea Peas 1 
araTat u eadetsfed ayetath party a | 
mses Toad arfaw arfed feat 
Y¥.M.,V.S, p.l2 & 13b, Slokas 127 & 128, 
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982, PRTACUTSATE TATRA MATT 


Ibid, p,l4-b, $1,143, 


(993, ofattiet cfey: caamatarneatsaty 
cageree Tea Tea: wate: | 

Iga.Up.I-8, 

See}... F ard anaarggharata saved: 
SETERTTAG SATE TTA. _ 
Pita aps aTgEsta: 


] i 


rs 


Madhva -LSavasyovhi sadbhigye (Sarvaitn aaeenthiape Wl ,L)p SL, 


984, qaefat gafy coqurg ofa ofa: 
\  'geeerat ales STRAIT PTE = il 
 YaM»VeS,"p.14b, 91.145, 


* 


985, Rv, 11-24-12, 
986, fara acafatagrar scare f arcgent r| 
saat agit aren iat ta ar ait 
Y.M.,V.S. p.l4, $1 147, 


i ‘ 


987, career fewnraTaft aor Paamet tat Ne 
Ibid, p.15b, $1,150, 


ges, ed UT NTERUTAT HTeTNEAaTART | 
qeUTaE Thea areftar Pieargearger tl 
Ibid, p.léb, $1.159, 


: 


989, aria onat seq Re atet yory t 
atetegat ate afaradrarady tt 
Ibid, p. 17, 31 165; °° ‘ 


990, 


991. 


992, 


993, 


994. 


995. 


996. 


997. 
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grea acafag a= ate agenrége 
oaT Ta aTAT | 
Q,_Bh.Vi, com.on.¥.M.,V.S, p17. 


afeabtta aTeaTe arasaAaY i 
Y.M.,V.S, p.l7, $1 169. 


ware famerareaderttresract 
cea ee 
greaary gatiara Taeargise ofecrs | 


ard ag arcad afat afad aatesta 
Ibid, Pp.l9b, & 19, Slokas 179 & 180, 


aed gergorara ad orfafaremy | 
Y.M.sV.S, pO, S1.182. 


TERT YITATS FATT | 
nederft fe atsfe ocd gah gata i 
Ibid, p.20b, S1.184, - 


sooo. TRU BanfaaTarates ot TEOTe 
avafa “senfaatTcatta arg" srarfa: 

cooee STAT fe TaTATaTHGfasd saH | 
seararfofeqears:, Paks dareatar- 
faurenifaadarg | deaTqaea fartfaceny 1 


Satsastri, Sahkara, Brahmasutrabhadsya, VolT, Pp.24 & 25, 


qarfea: fea sarreaatfs a warfr a 1 
gear fas Tea Te fahren fore taat rT 
Y.M.,V. 5, p.20, $1,191. 
afestatemrara ofeetera afagy | 
aq we wa eeeaTATa Ara: ef ae I 
Ibid.,V.S, p.20b, $1,187. 


¥ 
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998, sora Taga TITTY Ce 
Sgr fas -araTaret afta Rg Tea tl 
Ibid, V.S, p.2l, $1,197, 
Wa: TTTATAAT Aaa eaTAaray few TT a 
fasaTq 1 sfa eat: ded searfwararagtaan: | 
Bh.Vi, com,on.Y.M,,V.S, p.2l. 


999, warfanraed o uasTaaiferay | 
waThaAraey 7 aegra Paani, TT 
XMS Sy p. 2b, SI 200, 


1000, aueewe areata ssarg | 
Ibid, $1,202, 


“200L, fard. raecfaaTd wanticas ait | 
gfa asfaad a WeATeATaCATy FUT 
aac aatgfedarararaa tq Tear it 
GTCIATAC TENT Te ATHaTHaTaa:: | 
UGTA FUTAGTT AMAT Te 
aia wer arn a wef aTeaT ar 
Ibid, Pp.24b, & 24, Slokas, oe 222 & 223, 


loo2, uf arararat, ofa weary, -ofe fact 
aay aT seat “aarafafa” ad fe aq ata 
sa fared 
Brih .Up ,.III-3-1 (Sahkara) 
cae 


1LO02A. ATYTRATT RTT Seay | 
Kaivalya Up.15, ‘ 


1003, gwrsRquyfartanmed: | soererir: 
agaTueteet: | suf aaraaT meafarreemsqgatT: 
AaTaRT HenTatTadiered | saTatagreara aredita arfaay aq | 
qraeaaTara ry aTarahagredreraiara: | 


Bh.Vi, com.on.Y.M, VS, p.24, 
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1004, amit aTaTaa areaTaTseg gidaTq | 
' ¥.M.,V.S, p.24, Sl ,229, 


I 


1005, Mund Up .III~3, 


LOOSA fer area gsaqaTa: ararepAt Fi i: | 
aarraars. qoqary farerfer a fe ofa: 


Sf 


TT 
YoMesVeSs p.25b, sr ,235, 


1006, See}:,,. cerfemh sear fer AeA a Tee — 
get faarst aga: srarearsis:, 


qéey faarm | araTg 9 IMC | 
Satéastri, . Sahkara, Brahmasutrabhasya, Vol .2, p.985, 


vee BEURIA 3 2 geey TaaTT | 
Madhva, Brahmasutrabhasya, (Sarvamul agranthah-Vol .1)¢ 198 


1007, fia adea aTdea oruferta-fartsey | 
Pafarattrarg Tenet Teo reat aEAy | 
SPs a gee avaTaer Pear 
¥.M.,V.S, p.26, Slokas 252 & 253, 
aba aramarreta faadatrfa corfca- 
THAT we eet ; 
Bh Bh.vVi, com,on Yale Ve v.S, p, 26, 


1008, of TTAgArATITE gear Tear | 


ay faarerenfé waTgart gq i | 
Y.M.,V.S , p.27b, $1,261, 


1009, afecra sprerate: coal 
a aTCUT 7 aRyfyeba: gan at ranaraT: 
abids p.27; Slokas “263 & 264, 


1010, = a acararadar tas | 
eTaae Ta va ATATATTAT Ta 
Ibid, p.28b, Slokas 270 & 271, 


LoL. fem ret faagaraTarefasar ease I 
water NeaqaraT=atatar WATE | 


oTaa SETATAT, AATaTa TATA 
ibid, Pe 30, Slokas, 298, 299 and 300, 


1ol2, TROT TR orPeqeared * WUE 
Ibid. 


y ’ 


1013, area eed a: qe Taaa Tra | 
RITA TTATETTATE a “ag wR 
Ibid, p.3lb, 1 301. 


1014, zdogfartal arats arse: sarfewn | 
ee aTaTATATATY STITT GAT AG | 
Ibid, $1,305, 


10L5, sat aregerarstatefeed arent 1 , 


AGATA GATE TATEYTS Te a FORTY Mh 
Ibid, Pp.32b & 32, Siokas 317 & 318, 


1016, serene gearat at fesrfa oye 
Ibid; p.32, $1,322, | 
eR Te Taree qTalarasarq | 


Bh Bh Vi, com,on.yY. YM.» ¥. Ss p.d2. 


1017, anit aA 
serstaretat aati area . 
Y.M.,V, VS, p.33, $1 333, 


1018, sarferare garsy 4 eaTaaram fea a | 


fia aTegarared ae fetrcmara { 
Ibid, p. '34b, Slokas, 339 & 340, 


1019, ae TSRT MAT POAT AEyCaTERSATE PTT | 
Cea TaRCaT AY seal 
Ibid, p.34, $1.344,- 
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1020, FATPRCATSAT PACA TORTATATT Ua ERT 


SATA TET EQ TT RAQHAT HDT oT tt 
Ibid, p.36b, Slokas 355 & 356. 


1021, féatard aTaared Farterad aang | 
Copa fe arenitarn afecarcatet 
Way arated arearyd aed 7 ara I, 
aera ford arate afrerta i 
Ibid, P. 36, Slokes, 359 & 360, 


1022, aera praca err PRE 
Ibid, p.39b, $1.378. © , 8 


Loon anit q wear SUTE PUTT THOT TY 1 
ibid, $1 .380, 


1023, agracat facta arrarena — 
factemarageni Ty ATTY ATEM | 
Ibid, Pp 39b, $2 384, 


1024 . OTe wea ATY TGA TS 
afaarafasard AT Feat | 
Adhyasa bhsya! 
cove BCATIGAT awrecfiret ° "ay Taee aa—, 
areharag orb Saray" srarfaar 
aanrd avatar i : 
Br.Su,IV-iii-l4, San. 
afe arcarqenrhed afa ga: ga 
mieagere: werafa i garged fe atrarar 
farafa seed garg 4 faaiaaa 7 
agaTesata CAST AG THT | 


ry a gecafems sa fenedrat FATE 
Oise? Gitabhesya, eins on 


1025. GeaTA STeTBTATa ETE ' 


wee 


ae} dati afertent ta neat T 


YM o9VeSy DAL, Slokas, 398 & 399, 


1026, 
1027, 
1028, 
1029, 


1030, 


LO31, 


1032, 


1033, 


1034, 


gat Garto 4 ars waahacqerasy” | 
aTAT fasts ToT ators TAT | 
Ibid, p.43, $1.415. 


WY FASTA BT eanToeae ade | 
awsTageay ATAdT aa Tay: 
ATAGUASFACIT Peart yea a fa i 


_ibid, rp 44d, & 44, Slokas 418 & 421, 


at froreunt aya: ar RaTe Sa TET: 1 


Ibid, p.45b, $1,427. 


araterrerfaatd SarqPeaenr fen 
Ibid, p.45, $1,436. 


ner Paorfeafeaa HATE HART | 
ibid, si .433, 


ea o fingered at faor af=afarcet: | 
ATI afanatear ret a 
ibid p.46b, S1.437,° 


gawfantrrrf faarat afa do ofa: 1 
aTaT Pray at. 4 ary; fe agatet yeTT aT Ml 
Ibid, ($1,439, 


ufo afarfé ateTaraaarars arat | 
sft ATT atat gatateaggeg 7 


ibid, a 442. 


srivercfagtirasorine ena 1 
& wa fou & aT Soret oo Tg 


‘Ibid, p.47b, $1 450, 
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1035, 


1036, 


, L038, 


1039, 


1040, 


1o41, 


AFATASH TARA TERRNACO ATER 
rer fpataryererae hag aT 
Ibid, p.47, S1.455, 


we ara wee mee aePRarigg 1 
weaaT ATIaT geC A fe aTarTfars Ha: i 
Ibid, S1.460. 


avarfaat Fy dqgarfarfdraaretearany 
avarfaat ofe arfarfdrd arto aq 
Ibid, p.48b, $1.464. 


uf vaTaTaat sen ad ara AAT I 
a A a 


arUCaTag arcreurest senaea fe | 
Ibid, Pp.49 & 50, Slokas, 478 & 485, 


BEY AAATMEEaTaa TATA TaATIT | 
maa garcia eqraaT aia: for 1 
wd 7 TCUQAFeRT SeORTA gorTN 1 
HTTP ERT TEES TTAT I 
sant 7 t ard aerTege tag i 


Ibid,Pp .5lb, & Sl, St okas 490, 490 & 492, 


supra, 


deTrrafediaearararf aa taaT wats 
apa stats sanraaferaty 
Y.M.sV.S, p.52, Slokas 500,501, 

q e 
Bh.Vi, com,on.Y.M.,V.S, p.52, 


1042, 


1043. 


1044, 


1046. 


L048, 


€53 


getetacta t4 aeaT coae faa | 
gat actafactaaterey aT Farad tl 
¥eM.5V.S, S, p.92, Slokas 502 & 503, 


gat Fargarete scoarethod arg 1 
Ibid; p.53b, $1,504, 


sored Uae SqaTPATQRA: 
fearTé te gtta das deca: | 
Titefatarente arfereat srfaarfaat 
A OMAAT GE STA oeeeel 

SUTEET HRSA WEATaCTAMTAT aAT A 
Ibid, p.54b, Slokas 514, 515 &@ 516. 
CATS TRHCATETEISSA TATA Ja ACT 
orfaar faa cared HETeroRT OR eta ara: ii 


Bh.Vi,com.on.Y.M.,V.5, p.55b, 


mit aha ara a yetedteta atte | 
at a a uetete: orfracen farfrecet: 
Y.M. »V.dy p.oob, Sl 0296 


weer Pear fa PaTgetatat cuaferfa: | 


iad a fe i 
ibid, p. St 2927 


TEE eRe Teh Pafarranaaean4r: | 


garer faa sencts acrianq 
¥.M..V.S, p.56, S1,542. 


guinea facer® faverfapateat | 
eanTa feat Fae TESore TS TeaaT a 
Ibid, p.57b, 31.546, 
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APPENDIX 
RJUTVA OF VADIRAJA 
1. What is Rjutva? 

The prime-meaning of the term Rju is absence of de~ 
merits.” Rju is he who has no sufferings of birth. So 
Rjutva means an attribute or characteristic of Nirdosatva 
and here it is referred to with special applicatlon wherein 


the prime sense is not given up. 


Contextually, the term Rju is referred to the group 
or aclass of esteemed souls. The highest, Four-faced 
Brahma is called Rju-King who is the creator of this world, 
The four=-£aced Brahma, when completes the prescribed period 


of hundred ages and fulfils the Sadhana, gets retired and 


attains the final liberation along with qualified souls. 
Then that post will be graced‘ by the next qualified and 
competent Rju who is in the order of succession. Thus, 

by turn, this takes place. So here the term Rju is referred 
to those souls who are fit and qualified to attain and 


occupy the seat of Four-faced Brahma. 


Here also, the prime meaning of the term is not given 
up. The Rjutva also denotes the Nirdosatva. So Rjutva 
is an inherent capability of the souls who attain Brahma's 
seat. And this capability is Anadisiddha l.e. established 


since beginningless. 
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2. Who is a Riu? 
As stated above, a Rju is he, whois endowed with the 


eternally inherent capability of attaining the Brahma-pada. 


The Rjus are the lords of gods, superior to all other 
souls, competent to attain the Vayueseat. Since beginning- 
less time, they are free from any demerits and are endowed 


with auspicious qualities, * 


In this class, there are infinite souls. All these 
souls attain the Brahma-pada in order. Though they possess 
inherent ability of attaining the Brahma~pada, a Sadhana of 
a period of hundred ages is prescribed for them. The hundred 
Rjus enlisted from Kalki to Brahma attain the Brahma~pada ia 
erder. - The names of hundred Rjus are given in the Vamana 


Purana. It is said that the next group of 100 Rjus is also 


engaged in the prescribed Sadhana, All the Rjus are graced 


with 32 auspicious marks (characteristics). Their physic 


is of Suddhasattva only. 


3, Necessity of the Rjujnana 
As the knowledge of Brahman’ and His grace are essential 


to attain the Moksa, so also the knowledge pertaining to the 
Gurus and their blessings are also equally essential, The 


Gurvanugraha is the sole means for se¢uring the God's grace. 


As supreme and pure devotion, at the feet of the Lord, is 
required, so also with gradation Gurubhakti is required.°? 
among Gurus, the four-faced Brahma and other Rjus are 
superior. They are the prime=statues of having more 
Sannidhana of the Lord. Thus, all these Rjus know the 
Lord better than other souls, They are also called 
Nityaparoksins - since they have the Apareksajnana of 

the Lord always. Their blessings and advice are essential 
for all other souls. Thus, headed by Brahma, all of them 


are Gurus to others. * 


It is ‘also said that God Vayu giving the secret Upadefa 
to all the eligible souls of that age, Conducts them to 
the Lord and appeals Him on their behalf o£ their liberatien. 
Thus, next to the Lord, the power of bestowing liberation 
with Lord's permission is seen in Vayu. And this greatnes< 
is found in all the Rjus, since they too, without fail, 


attain the Vayupada.> 


Gradation should not be traced among the Rjus regard- 
ing their inherent capability. So far as cadre is concerned, 
all Rjus are equal.° On this ground, all Rjus shall be giwen 
equal importame and be worshipped equally with the feeling 


of Mukhyaguru. Thus they are Gurus to all others, / 
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The apparent gradation or order seems to be on account 
of the post occupied by them, the work entrusted with them 


by the Lord and the period of Sadhana observed and undergone. 


This will always be in accordance with the difference of 
Course of Sadhana which is a factor of time in their case, 
It fies nothing to do with their inherent ability. By the 
time they undergo and fulfil the course of Sadhana, they 
attain the next post, They are endowed with the power of 


fulfilling the course of Sadhana without any interruption, 


The four-£aced Brahma tops the Rjus class and his 
greatness is glorified in Vedas, Puranas and the like. The 
god Vayu, next to Brahma, in the list is too referred to 
as Bhavibrahma and worshipped accordingly, He is the 
regulator and actual performer of the breathing in all the 
souls of tite creation and glory of his incarnation ls 
being narrated and praised in all the works, At this polnt, 
one may raise the doubt or objection as to, what is the post 
occupied by the next Rju? What is his function and how to 
worship him? 


The reply is very simple and sound. The post is 
nothing but, their getting engaged in the observance of the 


prescribed Sadhana. And their function is other than the 


control over breathing. One should chant the holy names o£ 
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the hundred Rjus given in the Vamana-Purana. It is the 
general and common way of showing respect. Secondly, the 
Rjus, other than Brahma and Vayu, whose reference is 

Clearly made in scriptures, mythology and also by seers, 
must also be taken into account without fail, Thus Vadsraja 
comes in this category, since reference about him is found 
in authentic works of ancient seers, Purapas and also in 


other works. 


3, Evidences to prove Vadiraja as‘ Riu 


The topic as to whether Vadiraja is a Rju or not has 
become the object of controversy. There is not much differe 
enee of opinion among scholars: with regard to the Svarupa cf 
others, viz., Jayatirtha, Raghavendratirtha, Purandaradasa, 
Vi jayadasa and others. This conviction ls widely accepted 
and followed without any objections on the basis of mytho=- 
logical evidences and others. In the case of Vadiraja 
also we get more and more authentic and valid proofs of 


all kinds. 


The aspect of Rjutva appears as a Tattva and not an 


imagined factor. One has to accept the Tattva as determined 
by stock evidences, It is but natural that sometimes, there 
are available clear and explicit proofs and sometimes impli- 


eit on account of some reasons. The implicit proofs toa 


are more powerful when reflected upon. 
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In the case of Madhva, it is well-known that there are 
available more clear and explicit Pramanas. It is acclaim- 
ed in Veda,seriptures and Puranas that Madhva is the 
incarnation of god Vayu. It is also made known in his 
own works. The relevancy of this fact could be realised 
through seriptures, evidences upheld by the tradition 
and the like. 


So Tattva or reality may be of any kind, can be deter= 


mined and understood, only when Vedas are admitted as 
real, flawless, Apauruseya and so on and when other works, 
Closely following the Vedas in respect of purport, are 
admitted as authority and also when reliable sources from 
history and tradition are taken for granted, Referring 
to the relevant Pramanas, explained in these works, one 


can determine and know the Tattya as it is. 


Now the question may be asked whether the Rijutva of 
Vadiraja is referred to in these works. The Rjutva of 
vadiraja might not have been referred to directly and 
explicitly in the Vedas, but its reference is found in 
other works such as Puranas that are subservient to Vedas. 
Mention is also seen in biographical works that relate 


the life-history of Vadiraja.® 
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The reference of this may not be found in the works 
published recently, but this can be seen in ancient manu- 
seripts. Therefore, ancient manuscripts and reference of 
them in other works are to be taken for granted, So many 
additions and ommissions have been taken place sime long. 


It was also there before and at the time of Madhva. ° 


Some say that the very discussion of Svartipa is not 
relevant and an agreeable one, since it serves no purpose, 
.Let all be worshipped with due respect. But this trend 
of avoiding discussion is harmful in the Siddhanta for 
gradation is the criterion for worshipping, And this 
Geadatian de established taking the inner ability o£ the 
soul as the criterion. So knowing the nature and status 
as determined, one has to accept accordingly. Equal 
worship is nowhere preferrea, 1° And moreover, relevancy 
o£ the discussion of the Svarupa, is seen elaborately in 


the M.B.T.N. (II) of Madhva. There he has cleared the 


doubts regarding the inner ability (Svarupa) of the 


personalities seen in the Ramayana and the Mahabharata. 


f 


We may not get the very statements of Madhva in 
respect ‘o£ those Jnanis, born after him due to the 
difference of time. But we do get the valid statements 
of evidences of the then Aparoksajnanis that indeed help 


us to ascertain the Svarupa aspect, 
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A. Internal Evidences 


i) Information about the Rjutva of Vadiraja 
in his own works: 


It is true that as Madhva declared openly and clearly 
his Svarupa, Vadiraja has not, when he was alive, But 


he has suggested this indirectly in his works. 


In the Tirthaprabandha, while praising his Guru 
vagigatirtha, he suggests that he will never be affected 
by' Kali, Effect of Kali is seen in the gods upto Sesa 


and not in Vayu and other Rjus. So Kalividuratva, which 


is an indicatory mark of Rjutva is seen in Vadiraja. 
In the same work, while praising Goddess Mukambika and 
also Lord Varadaraja o£ Kanci, he treats himself as 


Ekantabhakta. All Rjus are Ekantabhaktas. ‘+ 


In the Rukminigavijaya, he suggests that he is like 


12 indicates that he is 


Vayu. The term Soham in the verse 
also like Vayu, glorifying the greatness of the lord. 
Soham means "That I" which gives the sense of equality. 
So he regards himself as equivalent to Vayu. In a diffe- 
rent context, he indirectly refers to his past life. It 
is said that he was born as a Brahmin in the Dvaparayuga 
and played the role of an ambassador. The word K&cit, 


1 


used in that verse 7 hints at some deep and suggested 


meaning. Here KSacit does.) not stand for any common man, 
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but conveys the sense as equivalent to Brahma. ‘Kah' means 
‘four-faced Brahma’ and ‘'Cit' means ‘like’ or 'similar,' 
It gives the sense of similarity or likeness. Here without 
using the terms Dvijavara, Dvijottama etc,, Vadiraja has 
purposely used the term KaScit with an intention to suggest 


that he was that Brahmin and equivalent to Brahma. 


In the Sarasabharativilasa, he mentions that Lord 
Hayagriva is his father, mother, Guru and the like, It is 
a welleknown fact that the Lord is the father, mother and 


14 


Guru to all the Rjus. ‘En the same work, he has referred 


to the four=faced Brahma as the eldest of his race or class. 
Brahma is the eldest and he tops the Rju class’? In 
another context, Vadiraja refers or attributes to himself 


the worthy title Mahamati. The same term is used in the 


M.V. in praise of Madhva. 'Maha' means complete and 'Mati" 
means knowledge. Thus, it is a synonym of Purnaprajna, 
Purnabodha and the like. By using the term Mahamati 


Vadiraja suggests that-he would be the future Parnabodha. *¢ 


It is a well-known fact that Vadiraja has composed 
a good number of Kannada songs in praise of Visnu and 
Vaignavism. In one of the songs he says: Anudinava 
$rcavanamananadisadhana mado... 7! and it is as if he is 


taking the oath, claims thac he too is capable to fulfil 
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the donditions and to perform the functions or deeds of 
Vayu and Brahma. This song indirectly refers to the great~- 
ness of Vadiraja, that could be seen in the future age. 
General oath=-taking, in defence of Visnu and Vaisnavism, 
may be seen in the works of others. "But there, we do not 
have the subjective reference of the greatness of Vayu 

and Brahma as a support or substantiation of oath=taking. 
So above song is peculiar in its kind and that suggests 


the Rjutva of Vadiraja. 


ii) svapnayrndavanskhysnam 
 iItdisa work of Vadiraja, which is being narrated in 
the dream of a Brahmin. The validity of this work could 
be realized by the information available in the Voce. 
and also by the inscription, 2? related to the banner- 
pillar, seen even today in Sonda, the mention of which 


could be seen in the S.Vr.h. 7° 


Vadiraja claims in the S.Vr.A. that he is endowed 


with auspicious characteristics of Rju, such as the fact 
i B) 

of being defectless, the fact of being graced with more 

auspicious qualities Saryajnatva. Vadiraja declares that 


21 the Rjutva of Vadiraja 


he is Nixdusta and Gunadhika. 
is clearly mentioned in this work in so many times. 


He claims himself as \‘Bhavig$vasapraneta, Bhayibharatipati 


and the like. 22 He declares that he too is graced with 
all dignity and prosperity of god Vayu and Brahma in this 


age but except being the lord of Vani and Bharati. 2° 


Thus, the S,Vr.A. is a stock and valid proof of 
Rjutva of Vadiraja. 


B. External evidences 
I, Sanskrit Works : 
i) Vrttaratnasaihgraha: This work was written by 
Raghunathacarya when Vadiraja was alive. Therefore, openly 
and explicitly, he has not mentioned the Rjutva of Vadiraja. 


But there are some verses which, when being reflected on, 


indeed suggest the Rjutva of Vadiraja implicitly. 


ii) Vadirajaguruvaracaritamrta: This work, written 


25 


by Ramacandracarya, a disciple of Vedanidhi.“~ openly 


declares the Rjutva of Vadiraja. The validity of the work 


is beyond doubt and it could be realized by the discriptiom 


2 


of the installation”° of the statue of Goddess Laksmi, 


27 


which is in accordance with the Vr.R.S. The inserip= 


tion of Anuvrndavanakhyana also substantiates and proves 
28 


the validity of the work. The eighth chapter of the 
work is solely devoted for the Rjutva of Vadiraja. The 


author has given solid statements of different Puranas 
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that declare Vadiraja a Riu. 2? Those statements, like others, 
May not be seen in present published editions. But on 

that ground, the very statements cannot be rejected. And 
moreover, not only in the eighth chapter but also in the 


other chapters, Vadiraja is described as a Riu. °° 


iii) ViSvapriyalilavilasa of Setumadhavasuri and 
1 


i 


‘vigvapriyavilasa of Kocci Rangappacaryat* These two 


works, though narrate the life=-story of vigvapriyatirtha,°“ 
_dinecidentally describe the greatness of Vadiraja and pro- 


mise his Rjutva. 


iv) Commentory on S.Vr.A. of Srimusnacarya: This 
Com. an exhaustive one, points out the relevancy of S.Vr.A, 


and helps to ascertain the Rjutva of Vadiraja. 


v) Other works: 
a) Gurvastakam = Kocei Rangappacarya 
b) Gurustavanam = Vasudevacarya 
¢) Vadirajastakam - N. Vasudevacarya 
d) Sudhakaragunaratnamala - WN. Vasudevacarya 


and e) other works. 


The above mentioned works glorify Vadiraja and declars 
that he is a Riu. 
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Vi) Vadirajagunaratnamala: This work has been written 


34 of Uttaradi 


in argumentative form, when Satyaviratirtha 
mutt opposed the Rjutva of Vadiraja openly for the first 
time. To tackle and to refute the opposing views, the 
scholars of different regions wrote different works inde=- 
pendently in defence of Vadiraja's Rjutva. They upheld 
the views of ancient works and also sayings. They brought 
out the discussion in Sastric method and proved the Rjutva 


with solid evidences. Some of those works are:~ 


a) Pramanyabodhini 


. b) Rjutvacandrodayah 
c) Rjutvamallika 
a) Rjutvas ahkapankapraksalanam 
2) Rjutvadarpanam - 
£) Riutvavirodhikepolacapetiks 
g) Rjutvamandanam 
and others. 


_in these works, the opposing statements of others 


are shown baseless and proofless.?° 


II, Kannada songs of Aparoksajnanins 


Right from Nijapurandaravitthala 
q 


1 t6 Pranapati 


vitthala’ all the Haridasas, without any hesitation, have 


glorified the greatness of Vadiraja particularly referring 


, 


to his Rjutva. He is acclaimed as Latavya, Bhavivayu and 


the like, 28 


The validity of these songs could not be 
doubted at, because all these songs are found written in 
old and ancient manuscripts. These are not written 
separately but are intervened with other written songs, 
the authenticity of which is beyond doubt. As we regard 
the validity of other songs of same author written in 

the same bundle of manuscripts, in the same way, the songs 
found written in the same bundle and that extract the 
import of the ancient Sanskrit works and describe the 


Rjutva of Vadiraja must also be taken for granted. 
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